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uA: 


PUBLISHERS NOTE FOR THE 
PRESENT PUBLICATION 


Sriman Madhwa Siddhanta Onnahini Sabha is 
proud in publishing the reprint version of the book 
Srimad Bhagavad Gita originally printed by Sri 
C.M.Padmanabhachar, B.A., B.L., Coimbatore , in the 
year 1916. 


Srimad Bhagavad Gita is understood by one and 
all as an universal teaching, supreme philosophical 
guidance taught by Sarvothama Sri Krishna to all 
jeevas and it is the crux or essence of all Vedas, 
Upanishads and all sastras as told in Mahabharata 


aAA WAT AT NA Aca: | 
qat aa: Bari Vs tesa Fe Ul 


Sarvo upanishado gavo dogdha gopalanandana : 
Partho vathsa: sudhir bhoktha dhugdham-geethamrutam 
mahath — 4/11 


Mahabharata proudly announces that those per- 
sons who have in their heart the four ‘Ga’ - kaaras viz., 
Gita, Ganga, Gayatri & Govinda will have no recur- 
ring births 

flat, TET a Tet, Taal Ete te | 
IT -RR aa Fat T ae N 


Geetha ganga cha gayathri govindeti hrudhi sthithe 
Chathur‘GA’ kara samyukthe punar janma na vidyathe — 4/12 


SMSO Sabha has undertaken the great task of 
publishing the Srimad Bhagavad Gita with 
Sri Madhva Bashya in English. It was a rarest co-in- 
cidence that when Mr.R.Ananthan, Hony. Secretary 
was asking Mr. G.V.Bindhu Madhavan about the pos- 
sibilities of reprinting of this version, one 
Mr. Dwarakanath of USA let known his intention to 
assist a similar publication at the same point of time. 
In the execution of the above great task, it was decided 
to re-publish the first Shatka viz., the first six chap- 
ters published in the year 1916 by Honourable Sri 
C.M.Padmanabhachar, B.A.,.B.L., noted High Court 
Vakil and a first formal Secretary of the SMSO Sabha, 
Tiruchanoor. 


The Second Shatka was already published in San- 
skrit by learned Sri D.V. Subbachar, a Chartered Ac- 
countant from Coimbatore and accordingly it has been 
decided to publish the translated version of the Sec- 
ond Shatka which will be done by his noble son Sri 
T.S.Raghavendran. The third shatka is being rendered 
into English by Sri T.S.Raghavendran, M.A., B.L., son of 
Sri D.V. Subbachar and the present Joint Secretary of 
the SMSO Sabha. 


Accordingly, we are going to publish Srimad 
Bhagavad Gita, all the 18 chapters in approximately 
six volumes of about 700 to 800 pages per volume. 


The First Shatka, i.e. Sri C.M.Padmanabhachar’s 
book being 90 years old, only one copy of the book was 
available for type-setting. It contained several broken 
pages. This caused delay in type-setting and also in 
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proof correction. Such difficulties will not be there in 
respect of the remaining publications. 


Sri C.M.Padmanbhachar’s book is based on the 
authorities of about 10 works. He has made a compara- 
tive study of all Vedantas and has brought out an 
elaborate Dvaitha version which we hope all will en- 
joy. Viswa Madhva Sangh of USA through generous 
hearts of several persons have made a handsome con- 
tribution in bringing out this publication. Detailed 
list of donors of the above and others is annexed. 


Our thanks are due to dedicated service of proof 
correction work done by Sri C.H.Raghoothamachar, 
Coimbatore, for the present publication. Srimushnam 
Sri V. Nagarajachar, Editor “SRI MADHWA Sippxanta” & 
“SRI SUDHA”, Srirangam and Sri N. Sethumadhavan, 
Proprietor of M/s. Veda Vidya Printers, Srirangam have 
done a commendable service for the elegant and neat 
printing of this publication. 


May Lord Sri Hari-Vayugalu bless us to render 
more and more humble dedicated service to the cause 
of the great Dwaita Vedanta which is the only Truth 
based on the Apourusheya Vedas and supported by all 
Sadagamas. 


R.Ananthan, B.Sc., FCA, 


Chartered Accountant, 

Hony. Secretary, 
TIRUPUR S.M.S.0.Sabha, 
12.6.2007, Tuesday Tiruchanoor. 


Sarvajit Nama Samvatsara 
Adhika Jesta Krishna Dwadhashi. 


vi 







NNN HM oe Ko, I HIM 
OM MM MH HK HM HX, 


x 









uft: 
Acknowledgment. 
Sriman Madhwa Siddhantonnahini Sabha 
Tiruchanur, Tirupati 
hereby Acknowledges the donation of 


Rs.3,86,525 (Rupees Three Lakhs Eighty Six Thousand 
Five Hundred and Twenty Five Only) 


7 






ss 
HX RK MK KKK RM KKK EK XK KK 


From 


———> 


Sri Vishwa Madhwa Sangha 


Towards the sponsorship for the 
publication of this book namely 


SSS SSS SSS SSS Ee ses 


THE BHAGAVAD GEETA. 


S.M.S.O. Sabha and all the devout Public are very 
grateful for the Author of the book as well as 
The President Sri Sri 1008 Sri Sugunendra Thirtha 
Swamiji of Sri Puthige Matha & its members and 
prays before Lord Venkateshwara for the peace and 
prosperity for all the members of the sangha. 


KRMMMMRMMMKERMRM MRR MRK MK MM KK KKK MM KKK KM KM KKM KKK KRKKKKKKKRKRRRKKRKKRRKRMRRRRRRK EK 


x x 


x 


SSS SS oO SS OSS OS 





KK 


SS EE E eS aaa a 


KKK KKM KKK KKK KR EKA KKM RRR KKKAKRRKRKKRMERRKKRMKKRKRKKRKMRRAKERNRER EE 


a Ie —— — 
REA REAR AREER EA REEEE EERE R ER CREE LENE RELEASES SST 
LEN 


K? 





Acknowledgment 
with immense gratitude 


Sriman Madhwa Siddhantonnahini Sabha 
Tiruchanur, Tirupati 
hereby Acknowledges the donation of 
Rs.5,000/- (Rupees Five Thousand Only) 
From 


Mr. M.R. RANGA RAO 


Towards the sponsorship for the 
publication of this book: 


THE BHAGAVAD GEETA. 


S.M.S.0. Sabha and all the devout Public are very 

grateful for the Author of the book as well as the 

donor and prays before Lord Venkateshwara for the 
peace and prosperity for all. 


a 





uf: u 


Acknowledgment 
with immense gratitude 


Sriman Madhwa Siddhantonnahini Sabha 
Tiruchanur, Tirupati 


hereby Acknowledges the donation of 
Rs.10,000/- (Rupees Ten Thousand Only) 


From 


Mr. KRUSHNA KUMAAR 


Towards the sponsorship for the 
publication of this book namely 


THE BHAGAVAD GEETA 


i S.M.S.O. Sabha and all the devout Public are very ( 
grateful for the Author of the book as well as the > 
donor and prays before Lord Venkateshwara for the 

peace and prosperity for all: 





FOREWORD 


By DEWAN BAHADUR K. KRISHNASWAMI RAO, C.I.E. 
Retired Dewan of Tranvancore. 


Sri Madhwa Shastra Sampanna C.M. 
Padmanabhacharyar, High Court Vakil, Coimbatore, 
has done eminent service to the cause of the Dwaita 
Literature by publishing in English, the BHAGAVAD 
GEETA with his commentaries thereon. He belongs to 
the illustrious Tamraparni family which has been en- 
joying a high reputation for the proficiency ofits mem- 
bers in Sanskrit literature generally, and more par- 
ticularly in Dwaita Philosophy. His father is one of the 
most learned pandits now living. Mr. 
Padmanabhacharyar’s acknowledged proficiency both 
in English and Sanskrit and the religious education 
and training he had under his renowned father may 
be taken as guarantee for the accuracy and soundness 
of the interpretations he has given to the texts in ac- 
cordance with the doctrines of the Dwaita School of 
Philosophy. His great work in English, The Life and 
Teachings of Sri Madhwa, has already made him fa- 
mous with the students of sacred literature. 


It is hardly necessary to state that the 
BHAGAVAD GEETA is held in the highest esteem by 
all schools of Hindu Philosophy and enjoys a world- 
wide reputation and popularity for its sublime teach- 
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ings. The absence of commentaries on this most vener- 
able work according to the tenets of the Dwaita School, 
in languages other than Sanskrit, has all along been 
greatly felt; and therefore Mr. Padmanabhacharyar 
deserves the thanks of the literary world for supplying 
the great want. 


The method which the commentator has adopted 
is very commendable. Each Sanskrit sloka (verse) of 
the Geeta is printed in Devanagari characters; it is fol- 
lowed by each word in the sloka with its English equiva- 
lent; and then comes the English translation of the 
sloka as a whole. The commentaries on each appear 
under the translation in easy and elegant English. At 
the end ofeach important chapter, a lucid summary of 
the doctrines and interpretations of all the three schools 
is given. No student can desire for more help to his 
study of the BHAGAVAD GEETA than what is con- 
tained in the volume before us. 


In his commentaries, Mr. Padmanabhacharyar 
gives prominence to the interpretation of Sri 
Madhwacharya, the greatest exponent of the Dwaita 
System of Philosophy; and reviews at length the dif- 
ference between this interpretation and those given 
by the Adwaita and Visishtadwaita schools, and shows 
why the interpretation of Sri Madhwacharya should 
be preferred to those of the other Acharyas. 


The present volume consists of the first six chap- 
ters of the BHAGAVAD GEETA, which chiefly treat of 


God (Paramatma) and souls (Jeeva or Atmas), their 


nature and mutual relations, the duties (Dharmas) 
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that men have to perform and the way to salvation 
(emancipation from Samsara of the cycle of births and 
deaths). The Geeta preaches the highest ideal of duty 
under all conditions of life. 


Arjuna (the great hero of the Mahabharata war) 
hesitated to do his duty as a Kshatriya (warrior) in the 
Great War between his eldest brother (Yudhishtira) 
and his cousin (Duryodhana), as he found arrayed in 
arms on the opposite side, his venerable elders, pre- 
ceptors and dearest relations. He strongly expressed 
his great abhorrence to the killing of those men and 
his determination to retire from the battlefield. Sri 
Krishna who is an incarnation of God, with His unlim- 
ited and natural love and affection for the righteous, 
had most graciously condescended to be the Driver 
(Sarathi) of Arjuna’s chariot, during the war. He ex- 
plained to the hesitating hero, and through him, to the 
whole world, that in a war of a just cause, the killing of 
those who are engaged in actual fight on the opposite 
side, is no sin; that it is a great fallacy to suppose that 
the destruction of the body which is only an external 
and mortal covering of the immortal soul, is the de- 
struction of the soul within; that souls change their 
bodies as men change their bodies as men change their 
raiment; that death comes in the same way as birth, 
childhood, manhood and old age, in natural succession; 
that death is the common and inevitable lot of life in 
all forms and conditions; that the vindication of a right 
cause as a matter of disinterested duty is not only the 
highest merit but also the surest path to salvation; that 
even from a temporal point of view, retirement from 
the battlefield is worse than death itself to a world-re- 


XII 

nowned hero; for such a retirement would be viewed 
by the public as cowardice and would bring unbear- 
able ridicule and disgrace; that even if Arjuna were 
killed in the war by his foes, it would be good, for his 
immortal soul would go to Swarga (intermediate re- 
gion of bliss) that God, is His inscrutable providence, 
ordains and regulates all matters, small or great; that 
it is not possible for humanity to do or not to do any- 
thing against His decrees; and that Duty which belongs 
to every person as the member of a family, as the mem- 
ber of a society, as the subject of a state and as a crea- 
ture of God, must be performed with physical, moral 
and mental purity, and with complete resignation to 
His will. To impress on the mind of Arjuna, the high- 
est authority of the teachings given, Sri Krishna mani- 
fested to Him his Universal Form. 


The cardinal points, on which the three schools 
of Philosophy (Adwaita, Visishtadwaita and Dwaita) 
differ, are as to the nature of souls and their relation to 
God. The Adwaitins completely identify souls with God, 
Visishtadwaitins hold that souls are eternal entities 
quite distinct from, and subordinate to, God, but that 
all are equal in the enjoyment of bliss after salvation 
(Mukti); and Dwaitins while agreeing with the 
Visishtadwaitins as to the eternally separate existence 
of souls as distinct entities and their complete subordi- 
nation to God are of opinion that the bliss enjoyed by 


the emancipated souls (Muktas) varies with the merit 
to the credit of each soul. 


The highly flexible character of the Sanskrit lan- 
guage, the absence of definitions ofthe important words 
and expressions used in works of authority, and the 
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personal convictions and inclinations of the commen- 
tators, have naturally given scope for differences of 
opinion as to the meaning of the texts which specially 
speak of God and souls. These differences are not sur- 
prising, for we know by personal experience, that even 
in the interpretation of modern legislative enactments 
which, by means of definitions and illustrations, have 
done their best to secure unanimity in judicial deci- 
sions, eminent judges very often differ in the construc- 
tion of statutes. The Bible and the Koran have given 
rise to differences of interpretation and to the forma- 
tion of different religious sects such as the protestant, 
the Roman Catholic, the Greek Church, (to say noth- 
ing of the sub-divisions such as Calvinists, Free 
Church, High Church) among Christians; and 
Sunnies, Shiahs, and Wahabees among the Muham- 
madans. 


The readers of Sree Madhwacharya’s original 
Bhashyas (commentaries in Sanskrit) will find that, 
as a rule, he has quoted in support of his interpreta- 
tion, authorities from the Vedas, Smritis, Puranas and 
Itihasas. Mr. Padmanabhacharyar has not reproduced 
them in the work before us, lest it should grow too vo- 
luminous; but this omission does not in the least affect 
the faithfulness with which he has followed the inter- 
pretation of Sree Madhwacharya. The readers may 
rest assured that, in Mr. Padmanabhacharyar’s com- 
mentaries, they have the most accurate interpretation, 
of texts as given by Sree Madhwacharya. He is bring- 
ing out a Sanskrit commentary, in which the portions 
omitted in the English are given. Those who are ac- 
quainted with the Sanskrit language will find it very 
useful and interesting. 
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We shall give only instances of the manner in 
which Mr. Padmanabhacharyar has dealt with the 
texts. The forty-fifth and forty-sixth slokas in the sec- 
ond chapter of BHAGAVAD GEETA have raised much ` 
controversy, as their superficial reading seems to throw 
doubt on the authority of the Vedas. Mr 
Padmanabhacharyas elaborately considers the com- 
mentaries of the different schools and shows that the 
interpretation given by Sree Madhwacharya fully 
maintains the high authority of the Vedas. That the 
interpretations of Sri Madhwacharya is the right one ` 
is proved by the 22nd sloka of Chapter X of the 
BHAGAVAD GEETA in which Sree Krishna says, 
“Iam Sama Veda among the Vedas”. All that is meant 
by the two slokas in the second Chapter is that the 
Vedic rites must be performed without hankering for 
their promised rewards. This is consistent with the 
repeated injunctions of Sree Krishna to Arjuna never 
to undertake a duty for the temporal rewards it prom- ' 
ises, lest the failure to secure the reward should 
discourage the resumption of duty. In Sloka 40 of 
Chapter VI we further find the assurance of Sree 
Krishna that no good act is ever spiritually lost. 


In Conclusion, I wish to assure the talented and 
erudite commentator Mr. Padmanabhacharyar, that 
he has admirably done his duty as a scholar and com- 
mentator, in the spirit inculcated by the Greatest 


Teacher of the World, Sree Krishna, in the B 
peak e BHAGAVAD 


Triplicane 


K. KRISHNASW, 
16th August, 1916 E 


A FEW WORDS BY THE AUTHOR 


An association designated Sree Madhwa Tatwa 
Bubhutsu Sabha was doing good work for a time in 
Coimbatore. Under its auspices, weekly meetings used 
to be held for some years, for religious discourses. It 
chanced that I was called on to deliver lectures on 
BHAGAVAD GEETA and M.R. Ry. H. Rama Rao Avl. 
was requested to expound Yukti Mallika. 


In trying to do justice to my work, I was forced to 
make something like a comparative study. This opened 
to my eyes a vista of interesting information. Day by 
day, the conviction grew upon me that Sree Madhwa’s 
interpretations were preferable to those of others, 
based, since they invariably were, on sound texts of 
authority and vigorous common-sense. It occurred to 
me that the notes of weekly lectures might be put into 
shape and submitted to the public. 


Unfortunately Oriental savants of the West mis- 
took Vedantism to mean only Adwaita. They bestowed 
scant attention on the Theology of Sree Madhwa and 
hardly noticed it in their researches. When Theosophy 
came to publish the glories of Indian antiquity, it also 
threw Dualism into obscurity. In the advertisement 
given by the new methods to Non-dualism, Sree 
Madhwa’s Theology went, for no fault of its own; into 
comparative neglect. 
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Week after week, as I worked my way through 
Sree Madhwa’s Commentaries and compared them 
with those of other schools, the feeling became strong 
in my mind that this system deserved better of the 
public and that its languishment arose partly at least 
from want of presentment in accordance with modern 
methods. I therefore thought that no apology was nec- 
essary to give an English rendering to Sree Madhwa’s 
Bhagavad Geeta. The only apology that was called for 
lies, however, in the circumstance that I, of all persons, 
should take up the role of being Sree Madhva’s inter- 
preter. 


Nobody is more conscious and convinced than I am 
of my incompetence for the task. But a strong hope that 
others more competent may, in due time, take up and 
continue this work on similar lines, is my chief excuse. 


In studying various commentaries of dissenting 
schools, I came upon a Srirangam Edition of the 
BHAGAVAD GEETA with the Commentary of one 
Venkatanatha. This is a printed publication of 1912 
A.D. This commentator has indulged in very strong 
language of abusive criticism against Sree Madhwa. I 
found the matter and manner of his criticism very un- 
just and ungenerous. In some places, he has descended 
to malignant bitterness. A perusal of this work con- 


firmed me in the idea of doing something in vindica- 
tion of Sree Madhwa. 


This writer Venkatanatha was unknown before 
the Srirangam printers ushered him into public no- 
tice. When he lived and where, are not ascertainable. 
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Although his editor looks upon him with unbounded 
admiration and has nothing but unlimited praise to 
bestow on his work, I fail to see much of merit in him 
as an original thinker. In numerous places, he has sim- 
ply copied Madhusoodana Saraswati. 


The following are instances of his plagiarism:- 
The asterisks are gross examples. 


Nowhere does this writer think of acknowledg- 
ing indebtedness. 


Number of Chapter Number of 
the verses. 

I ... 26, 29, 30, 32, 34, 35, 36, 45%, 
54, 55, 56*, 57*, 58, 63R, 64, 66, 
67,71. 

m ..6, 7, 10*, 17, 21, 22, 26, 28, 
31R, 34, 40R 

IV S 2R 202220 22n 
41 

V Boys, IOn O20227 
23, 24, 28 

VI ... 1, 2, 8, 9, 17, 18, 19, 20, 21, 
22* 23, 24, 25, 26, 27, 30, 32, 
35*, 37, 43*. 


The following are the chief works consulted by 
me in my effort to make a comparative study:- 


XVIII 
1. Sri Madhwa’s Geeta Bhashya 
2. Sri Jayateertha’s Prameya Deepika thereof. 
3. Sri Madhwa’s Geeta Tatparya. 
4. Sri Jayateertha’s Nyaya Deepika thereof. 
5. Sri Raghavendra Swami’s Geeta Vivriti 
6. Sankaracharya’s Geeta Bhashya 
7. Anandgiri’s gloss on Sankara Bhashya 
8. Works of 


a) Madhusoodana Saraswati 

b) Sankarananda. 

c) Neelakanta 

d) Sridhara 

e) Abhinava Guptacharya 

f) Sankara Bhashyotharsha Deepika 
g) Brahmanandagiri of vencatanatha 


N.B. All these (No.8) are of the Adwaita school. 
9. Ramanujacharya’s Geeta Bhashya. 


10. Vedanta Desikar’s gloss thereof, known as 
Tatparya Chandrika. 


I leave it to the reader to appraise the value of 
and the necessity for this work. No doubt, I have freely 
criticized wherever I thought criticism necessary. But 
I have never done so in malice. People may differ from 
me and feel unconvinced by my reasoning; but I pray 
that no motives be attributed to me. It is nothing but 
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the exigencies of frank discussion that have called for 
the language used and not a carping spirit of fault- 
finding. 

The volume deals with the first six chapters of 
the BHAGAVAD GEETA. I have stopped at this point 


as my poor scholarship and poorer health would let me 
advance no further. 


My thanks are primarily due to Sree Madhwa 
Tatwa Bubhutsu Sabha who created for me the oppor- 
tunity to make a study. My thanks are due to M.R.Ry. 
Dewan Bahadur K. Krishnaswami Rao Avl., C.I.E. for 
his foreword where he has spoken of me in very kindly 
terms. I am highly thankful to Mr. P. Hari Rao, B.A., 
B.L., High court Vakil, Madras for the general index 
attached to this work. 


I tender thanks to my friends who assisted me in 
preparing the typed sheets and passing them through 
the press. The services of Mr. K. Srinivasa Rao, B.A., 
B.L., my son-in-law, were particularly helpful and valu- 
able. 
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u ats N 
THE 


BHAGAVAD GEETA 
CHAPTER - 1 
JIR FATT- 
1) AAA peA AET: | 
HAR: Tea Ald GF N 


Jg: Dhritarashtra 

sd a said 

THAT A in the land of righteousness 
EXCEL ie in Kurukshetra 

anda: met together 

ggd: .. eager to fight 

HARAT my people 

SAT the Pandavas 

q and 

RGI only 


2 The Bhagavad Geeta 
EJ oe what 

aad =... did 

Wa ke O! Sanjaya 


“Gathered together, eager only for battle, in 
Kurukshetra the land of righteousness, what did my 
people and the Pandavas do? O! Sanjaya.” 


We enter upon the study of a great work. 
Bhagavad Geeta is one of the Holiest Scriptures of the 
Hindus. Its enormous popularity bears testimony to its 
worth. Its reputation is not confined to the Indian Con- 
tinent and peoples alone. It seems to enjoy a well-mer- 
ited esteem in Europe and America as well. 


This work of 18 chapters is a small portion of the 
great Epic, Mahabharata. It occurs in the Bheeshma 
Parva and consists of a dialogue between Sri Krishna 
and Arjuna, wherein the former propounds the high- 
est truths of religion and philosophy to the latter. 


Sri Badarayana also known as Sri Vedavyasa is 
the author of the Epic. He is also, of course, the author 
of the Bhagavad Geeta. The orthodox beliefis that Sri 
Vedavyasa is an avatar of Vishnu. 


Sankaracharya, Ramanujacharya and Sri 
Madhwa begin their commentary with a brief intro- 
duction. The first two authors above named dwell on 
the greatness of Sri Krishna and introduce the work. 
Sri Madhwa dwells on the greatness of Sri Badarayana 
and the Mahabharata, and expatiates on Bhagavad 


Geeta as the quintessence of all that is sweet and great 
in the great Epic. 


The divergence between Sri Madhwa on the one 
hand and the other two commentators on the other 
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seems to be of some significance. There is controversy 
on two important points to be noted in this connection. 


1) Is Sri Vedavyasa an incarnation of God? 


2) Is the Bhagavad Geeta, as it is found, the work 
of Sri Vedavyasa or of Sri Krishna? 


As to the first point, Vedanta Desikar seems to be 
decidedly of opinion that Sri Vedavyasa is no God in- 
carnate, but only a Maharshi, who had faults and fail- 
ings like other human beings, and had Prarabdhas also 
to suffer. The commentary of this author, Verses 8 & 9 
of Chapter IV, Sanskrit Publication of Ananda Press 
bear this out. 


On the other hand, Sri Madhwa quotes texts of 
authority in support of the position that Sri Badarayana 
is an incarnation of God. (Vide Sanskrit Exposition). x 
In this, most members of the Sankara School seem to 
concur. Even among the members of the Visishtadwaita 
school, opinion does not seem to be unanimous. In the 
preface to the latest edition of Sariraka Meemamsa, and 
that attached to the Edition of the Bhagavad Geeta 
published by the Ananda Press, the writer quotes verses 
in support of Sri Veda Vyasa’s Supreme Divinity. 


Thus, there is not sufficient reason to ignore Sri 
Vedavyasa and the Mahabharata in connection with 
the high merits of the Bhagavad Geeta. 


This leads us to consider the second point noted 
above. Some people take it that all the eighteen 
chapters of the Bhagavad Geeta are the actual words of 
brain ahead cart = eens ERS 


* Apart from this publication,C.M. Padmanabhachar 
has published a similar big volume in Sanskrit also, 
on Bhagavad Geeta. 
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Sri Krishna in metre just as they are found. They say 
that Sri Vedavyasa’s part consisted only in finding a 
place for it in this epic. Others, however, say that the 
Bhagavad Geeta is as much the work of Sri vedavyasa 
as other parts of the Epic, where truths are expounded 
by means of dialogues. It may be that Sri Krishna 
taught Arjuna these truths. But the Divine author 
Sri Badarayana knew the presentment of the subject 
by first-hand knowledge and re-produced it wholesale 
in a versified form. Passages found, elsewhere in 
Mahabharata have been relied on in support of both 
the views indicated above. 


To the orthodox believer who takes both Sri 
Badarayana and Sri Krishna as incarnations of God, 
the controversy possesses little or no interest. As God 
is not conceivable without omniscience, it is easy to see 
that what He taught by one Form was reproduced by 
another, verses and all. It is equally admissible that 
the teachings of Sri Krishna, perhaps communicated 
in a different tongue or dialect, or perhaps in prose 
under the exigencies of viva voce instruction, have been 
faithfully handed down to us by Sri Badarayana in a 
shape in which we find Baghavad Geeta. 


One point deserves some stress in respect to the 
arguments employed by both sides. Because the work 
is known by the name of Bhagavad Geeta, they say 
that the author is fully indicated by the name, so that 
none but Sri Krishna can be said to have had any hand 
therein. But this is a fallacy. Throughout the Epic and 
elsewhere too, the dialogue is the method largely em- 
ployed as the medium of narration or instruction. There 
is ‘Gopee Geeta’, Bhramara Geeta’, ‘Sruti Geeta’, 
Ashtavakra Geeta, and so on for instance. These des- 
ignations do not exclude the authorship of Sri ' 
Badarayana and there is no special reason to inter- 
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pret the name ‘Bhagavad Geeta’ alone from a different 
standpoint, employing other canons of construction 
than hold good as a rule. 


The reader may feel this a digression. But it may 
throw some light on the different angles of vision with 
which the commentators have approached the subject. 
Sri Madhwa attributes the authorship to Sri 
Badarayana in the fullest measure, without however 
detracting from the merits of the work as the teachings 
of Sri Krishna. Others do not always speak of Sri 
Badarayana with the full realization of the fact that He 
is no other than Sri Krishna, both being the God su- 
preme andidentical with each other in the fullest sense. 


Let me proceed to note a few points in respect to 
the Geeta Verse under notice. 


King Dhritarashtra here questions Sanjaya. On 
the eve of the great engagement, Sri Vedavyasa had 
been speaking to Dhritarashtra, and in the course of 
the interview, had offered him a boon. If the king had 
accepted it, he could have seen the events of the war 
with his own eyes. But he had declined the boon, evi- 
dently regarding the sight of horrid carnage as a doubt- 
ful blessing. As an alternative, Sri Vedavyasa had 
blessed Sanjaya with capacity to obtain a 
thorough first-hand knowledge of every incident, not 
excluding the thoughts, motives and words, of every 
combatant. After blessing Sanjaya with this boon, 
Dhritarashtra was asked to obtain full news from him. 


Says Vedavyasa, 
“To you, O! King, Sanjaya will narrate every- 
thing: whether it be any fact of public knowledge or 


any secret held in confidence — whether it occur by day 
or by night, whether it be mere thought or words. He 
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is not affected by the deadly play of weapons — nor does 
he suffer any fatigue. ” l. 


The yerse under comment is quite simple. 
Dhritarashtra asks Sanjaya what the two parties did, 
arrayed, as they were, on the Holy plain, eager only 
for battle. But the context that led to this enquiry is 
somewhat significant. A few chapters before this, we 
are told that Sanjaya had come to the king and com- 
municated the news that Bheeshma had fallen, the hero 
who had held his own for the first ten days of the war. 
The king is stricken with grief. He puts questions and 
obtains somewhat disconnected information. He is de- 
jected and wishes to know all. He is afraid that his son 
possibly failed to take sufficient precautions for 
Bheeshma’s safety. In his vexation, he thinks that the 
Pandavas might have practiced foul-play although 
they were righteous by nature and the battle-field it- 


self was THA. Thus we see him asking Sanjaya, “My | 


dear Sanjaya, tell me all: begin from this point; the 
two armies are arrayed on the Holy Plain. They are 
about to strike: What happened next?” 


The significance of TH8H and HRA is noteworthy. 
Kurukshetra is the name of a Holy region. It was holy 
even before the great war. In Salyaparva, we are told 
that a king of the lunar race, ‘Kuru by name, had done 
penance here once upon a time. He had prayed to Indra 
that every person dying here, in battle, or in times of 


peace, should be received into Swarga Indra reluctantl 
had granted the boon. & ra reluctantly 


‘Dharmakshetra’ points to the general sanctity of 
the place. It is the land where justice and right reigned 
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predominant. It blessed the dweller with religious 
merit. Vedanta Desikar takes TH to mean sacrifice (ATT) 
and understands the allusion to mean, “the field where 


the great sacrifice was going to be celebrated, the sac- 
rifice of the wicked being slain.” 


The king lays stress on the sanctity of the region 
in order to convey a veiled rebuke at the Pandavas 
that they had possibly committed a sin by killing 
Bheeshma, contrary to the genius of the Holy place 
they were in. 


In the second line, he speaks of his own people 
and of Pandavas as separate groups. His partiality to- 
_ wards his own sons is obvious. Therein lay a concealed 
wish that his sons should win. It is not impossible that 
he conveys also a mild censure that his sons were men- 
tally blind like the speaker himself who was physically 
blind. At a moment of grief and despondency, he uses 
the word HAT: which means ‘persons led by the ma- 
ternal uncle.’ It was but too evident that the calami- 
ties of Dhritarashtra were largely due to the infernal 
machinations of the notorious Sakuni Mama. 


A modern critic of Bombay hangs an elaborate 
argument on the words of the kind distinguishing his 
own people from the Pandavas by calling the former 
HAR: . He thinks that a racial distinction is denoted 
by this. The theory is urged that Pandavas belonged 
to a different race altogether, that they were darker in 
complexion than Aryans and Kurus, and that they 
hailed from the Himalayas with peculiar customs of 
polyandry and invaded the plains. This school, which 
counts afew learned men among its supporters, treats 
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the Mahabharata war as primarily and essentially a 
racial feud. The materials for such a theory seem how- 
ever to be slender. 


In commenting on BEREI apparently used as an 


adjectival qualification of FAA, Neelakanta thinks 
that the object was to distinguish the battle-field 
Kurushetra from other regions known by the same 
name. In Jabala Sruti, a Kurukshetra is spoken of 
which is said to be a place for the Gods to sacrifice in. 
Elsewhere, in another Sruti, it is said that Kurushetra 
is part of the heavenly region where Brahma dwells 
with unemanipated souls. Neelakanta says that in or- 
der to exclude these two possible significations of the 


word, the expression SH#A was added, so that the re- 


gion referred to might be located on Earth and might 
not be looked for in the Heavens. 


This explanation seems very far-fetched. Sanjaya 
had just returned from the battle-field having wit- 
nessed the events of the first ten days up to the fall of 
Bheeshma. It was ridiculously incongruous that, in 
addressing Sanjaya, the king should apprehend a mis 
conception on his part as to whether Kurukshetra was 
an earthly or heavenly region, and use a qualifying 
adjective 44A to obviate the error. It is clearly more 
reasonable to find some other significance for this ad- 
jectival expression. As already observed, Dhritarashtra 
advisedly refers to the sanctity of the place in order to 
set it in antithesis to the calamity of Bheeshma’s fall, 


Brae in his opinion, was an obviously unrighteous 
event. 
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Madhusoodana and Sankarananda state the ob- 
ject of the king’s question thus: “The region is one of 
piety and sanctity. Did my sons give up the contest and 
sue for peace, influenced by the great sanctity of the 
spot?” Or, did the Pandavas retreat from the dreadful 
carnage, influenced by the same reason? After the 
gathering in battle-array, did they really fight, or part 
in peace? 


This interpretation too, as pointed out by the au- 
thor of Sankara Bhashyotkarsha Deepika, does not 
accord with the context. It is impossible to ignore the 
setting of the story as found in Mahabharata. Sanjaya 
had clearly begun by telling the king of Beeshma’s fall 
and of how the hero had behaved with wonderful prow- 
ess up to his fall. It is too much to say that 
Dhritarashtra completely forgot himself and began 
with a pointless question as if he knew not whether 
the parties had given battle or retired in peace. 


No doubt, the king asks “What did they do, after 
the battle-array, gathered on a Holy Plain?”. But for 
the previous history, Sankarananda and 
Madhusoodana would be quite right. But, judged in 
the light of the context, the object of the question is 
not to find out whether the parties had fought at all, 
but whether they had fought with honour or not. Hay- 
ing been briefly told of a calamitous termination which 
had marked an epoch-making stage, he desired for full 
details, and for this purpose, starts the story from the 
point where he desired Sanjaya to begin. He says in ef- 
fect: “The parties met determined only for battle, all pro- 
posals and negotiations having failed. After they met face 
to face for this purpose, what followed?” Such a question 
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is intelligible enough even on the part of one who knew 
briefly of what had befallen, the object being to elicit de- 
tails and judge of the events for himself. 


It is a well-known saying that every verse of the 
Mahabharata possesses not less than 10 different 
meanings. It is not given to ordinary scholars to find 
out these meanings everywhere. Occasionally, a few 
have been unearthed by commentators. 


In respect to the present verse, Venkatanatha (an 
annotator of the Adwaitha school) thinks that 
Dhritarashtra’s words have given unconscious utter- 
ance to certain truths, thereby anticipating the upshot 
of the story and foreshadowing its moral. He puts the 


purport in this manner; “What did they do?” The ‘teh? 
stands in Sanskrit for something low or disastrous. It 
also means something wonderful. In respect to 
Duryodhana and party, it conveys the former senti- 
ment. In respect to the Pandavas, it means the latter. 
ari and HAs stand for Sri Krishna’s body. 
Sri Krishna has often called the Pandavas “His very 
life”. Hence, he is the body of which the Pandavas are 
the lives. In Sri Krishna’s body, the Kauravas met for 
battle and became lost, like the fire-fly consumed in 
the flame ofa lamp. Such is the description of the event 
in Chapter XI of the Bhagavad Geeta. On the other 
hand, the Pandavas derived the greatest blessings by 
meeting in Sri Krishna’s body. He hugged them with 
joy and conferred on them not temporal benefits alone, 
but permanent boons also. It was a wonderful thing 
that Arjuna who stepped into the field for the sake of 


Chapter -I Verse - 4 11 


conquest, obtained, in addition, philosophy of the high- 
est wisdom which enabled him to conquer Samsara it- 
self. It is a marvel that the occasion gave to Arjuna 
and the whole world situated like him, teachings cal- 
culated to tide every one across the vast sea of births 
and deaths. 


Venkatanatha says that although this esoteric 
signification was not in the mind of the speaker 
(Dhritarashtra), the language conveys it, and the 
meaning is perfectly legitimate and acceptable on the 


analogy of the first verse in Ramayana MANE fast 


caAaHTA: etc., which eminent commentators have simi- 
larly interpreted as an unconscious allusion to the 
story of Sri Rama and Seeta succinctly foreshadowed. 


Another commentator of the Bhagavad Geeta 
(Abhinava Guptacharya, also of the Adwaita School) 
treats the verse under comment in the most esoteric 
sense. He thinks that 8 of the verse denotes the hu- 
man body in general, and the fight spoken of, is what 
rages between the righteous and the unrighteous im- 
pulses of man. Dhritarashtra asks which of these two 
polarities in human nature is the victor. 


It is left to the reader to judge whether esoteric 
import of this character is legitimately readable into 
the language of the verse. They have been derived by 
means of etymological feats which appear unnatural 
and forced in some instances at least. 
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2) EBA WOAH ch YS TAT | 
ATT EINIG EGEECIGEI 


aa: 
vata 
etal 


Sanjaya 

said 

seeing 

but 

the army of the Pandavas 
arrayed 
Duryodhana 
then 

the preceptor 
approaching 
the king 
speech 


spoke 


Immediately after seeing the armies of the 
Pandavas, arrayed for battle, King Duryodhana ap- 
proached his Preceptor and made the following speech. 


. ‘eal q’ But seeing’; Duryodhana saw the enemy's 
forces and noticed with the expert eyes of the veteran 
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soldier how the forces had been marshalled. His heart 
of steel felt a tremor at the awful moment. He saw and 
quailed. Face to face with the enemy, even his iron reso- 
lution received a thrill and he repaired to Drona to talk 
over the matter. 


‘aa’ ‘arrayed.’ There had been a great deal of de- 
bate among the Pandava leaders with regard to mar- 
shalling. After much thought and debate, the army of 
the Pandavas had been marshalled in a particular 
shape. Duryodhana noted the enemy’s skill in the 
matter and felt the impregnable strength of the array. 


‘AİT ‘approaching the preceptor’. The 
king went up to the preceptor instead of sending for 
him. There was reverence and policy in this procedure. 


Dhrishtadyumna was the chiefin command of the 
enemy. He and Drona were sworn foes, as 
Dhrishtadyumna’s solemn vow was to kill Drona. The 
previous history of their birth and boyhood shows this. 
The king approached Drona, of all persons in the field, 
to tickle and kindle him against Dhrishtadyumna and 
the Panchalas. There was something of Iago’s cunning 
and shrewdness in Duryodhana’s conduct and speech. 


Bheeshma and Drona were persons well-known 
for their partiality to the Pandavas. Duryodhana had 
spoken to Bheeshma just then and installed him in 
the chief command. It was policy to speak next to Drona 
and inflame him and secure him. There was besides, 
important matter to talk over. Drona was the next in 
command after Bheeshma. It was necessary to tell him 
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how to dispose of himself during Bheeshma’s command. 
It was necessary to tell him he was not to go forward to 
the front, and that he was to keep an eye on Bheeshma 
to protect him from the flanks. 


‘asi’ ‘King.’ What is the significance in calling 
Duryodhana, King? It is a difficult point of Hindu Law 
whether Duryodhana was king de jure or not. His fa- 
ther was no king by law owing to his congenital 
disablility. But the son was under no such bar. Hence 
he might well be deemed sovereign of at least half the 
kingdom. As for de facto sovereignty, there was no doubt 
at all. He had been ruling for 13 years at least. He was 
the real ruler and this circumstance was of paramount 
weight with Bheeshma and Drona. Though they be- 
lieved in the justice of the Pandavas’ claim, they were 
bound as soldiers of king Duryodhana to do their duty. 
It was no business of theirs or of any soldier to sit in 
judgment over the merits of the war or the title of the 
monarch who employed their service. Hence the au- 


thor speaks of Duryodhana as Wl to convey the hint 


that herein lay the secret of Drona’s morality in fight- 
ing, as he did, for him, as also of Bheeshma’s 


46 í 
CEGUEEIGU ‘Spoke the words”. There is a verbal 
redundancy here. It was enough to say that he spoke. 
It was apparently superfluous to say that he spoke 
‘words.’ The word 444 in Sanskrit implies however that 


the language spoken was short, pithy and pregnant 
with underlying import. 


3) AAT TSA ara He R 
AST aA aa TAT AAT N 


Ta behold 

wai this 

TJAT of the sons of Pandu 
ami O Preceptor 

Hadi mighty 

T army 

ei arrayed 

AISA by the son of Drupada 
qa a Byou; 

Re r by pupil 

faar . skilful 


Behold this mighty host of the sons of Pandu, O 
Preceptor! arrayed by the son of Drupada, your clever 


pupil. 


Duryodhana’s speech is meant to rouse Drona. He 
praises the enemy’s force as mighty, whether he be- 
lieved it so or not. He calls attention to Drupada’s son, 
the Commander, being Drona’s clever disciple. Instead 
of referring to Dhrishtadyumna by name, there was 
an object in describing him as Drupada’s son. He 
touched upon a very old and a very deep hatred to 
kindle it into flame. 
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‘Behold this mighty host’ says he, laying stresg 
on the impertinence of the Pandavas in marshalling 
forces against their own venerable preceptor. ‘Behold 
and realize how grossly you are insulted’ is the covert 
idea. ‘You, sir, are the preceptor, more of Pandu’s sons 
than of us, for your attachment and partiality to them 
is well-known. Yet behold how they are gathered to 
fight you.’ 


And who is the leader now? Your own wise pupil. 
He was wise, for he derived a thorough knowledge of 
the military science and art from you, sworn as he was 
to kill you, and you imparted a sound education like a 
fool out of a suicidal policy to cut your own throat. Your 
instruction is responsible for my troubles, for your veri- 
table pupil leads the forces against us with all the skill 
derived from you. 


‘Hed!’ By this, it is meant that Drona could not 


afford to despise the enemy, for the host was mighty, 
well-nigh invincible. 


‘Rit diva’ Pupil and disciple as he may be, it will 
be no easy task to conquer him, he is an able general. 


4) SAAR aera Haar ge | 
BIA Tea ISR HERA! II 


HA - E here 


IRT: .. are warriors 
HATTAT: .. mighty bowmen 
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Aaien: .. equal to Bheema and Arjuna i 
gà .. in battle 

gga: .. Satyaki 

fare: .. Virata 

q .. and 

EUG .. Drupada 

q .. and 

HENA: .. the great charioteer technically 


known as ‘Maharatha’ 


Here are warriors of great prowess equal in battle 
to Bheema and Arjuna; viz., Satyaki, Virata and 
Drupada; warriors known as Maharathas. 


ATTA: Remembering the purpose and the 
object of the speech, we see that Duryodhana exagger- 
ates the prowess of Satyaki, Virata and others, as of 
the same high order as of Bheema and Arjuna. Drona 
is warned that it is not Dhrishtadyumna the leader 
alone that had to be feared, but scores of others whose 
prowess was equal to that of Bheema and Arjuna who 
towered high in greatness as admitted on all hands. 


5) pgfan: ARREA RATT | 
qeka pna AA AGT N 


qeg: ..  Dhrishtaketu 
kaTa: ..  Chekitana 
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RRR: h: the king of Kasi 
q ie and 
PIPCICE .. the courageous 


Fett T Purujit 
giaa: .. Kuntibhoja 


q i and 

FICO a Saibya 

q # and 

Aa: . eminent among men 


The Valiant Dhrishtaketu, Chekitana, the king 
of Kasi, Purujit and Kuntibhoja and Saibya, eminent 
among men. 


6) JIMAA eared Sees STATA | 
Gal AAT Aa Ua HERAT: N 


JA: ..  Yudhamanyu 

q a and 

fiat: the brave 

CHAT: Uttamaujas 

SI = and 

PIPCICE p powerful 

do: Abhimanyu (son of Subhadra) 
ATAT: 


the sons of Draupadi 
q A and 
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aa be all 
uq is only 
HARAT: p Maharathas 


Yudhamanyu, Uttamaujas and Abhimanyu, 
brave and powerful; as also the sons of Draupadi — all 
of them, Maharathas. 


7) sea g AREI a aera CesT | 
TT AA ATS Gas aaa FU 


ACTH of our side 

g z on the other hand 
ARBE: ss the eminent 

à who are 

a them 

fara as note 

fia. O eminent Brahmin 
TART: = leaders 

HH = my 

wea a of army 

aa z for distinction 
GLEE me them 

PEILI a I mention 


q me to you 
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On the other hand, note, O eminent Brahmin, 
those who are eminent on our side — the leaders of my 
army, whom I mention to you for distinction. 


‘J’ This small particle is somewhat significant. It 
conveys hidden ideas. Having mentioned (with exag- 
gerated eulogy) the chief men of the enemy, ‘let us turn 
to our own side’, says he. He wishes to imply that his 
side suffers by the contrast. By this particle, he begins 
to contrast th relative strength of the belligerents, feels 
a tremor and conceals it. 


‘aad’. Just to distinguish a few — not with in- 
tent to make an exhaustive enumeration. 


‘fax’ . The flattery conveyed is obvious. It has 
been observed already that Duryodhana was not such 
an admirer or friend of Drona and Bheeshma as not to 
taunt them with their well-known partiality to and love 
of Pandavas. In verse 3, the taunt was apparent in 
drawing attention to the enemy’s commander being 
Drona’s own pupil. In the present verse, he calls Drona 
the prince of Brahmins, Madhusoodana Saraswati 
observes a hidden insinuation herein and makes outa 
gentle hint conveyed to Drona that being, after all, an 
eminent Brahmin, he might collapse, and yet as there 
were other leaders in his army, born Kshatriyas and 
warriors, there was no reason to despair. He then pro- 
ceeds to enumerate the leaders that Drona may mark 
and remember, lest he should, in his warm admiration 


of ne enemy's Strength, forget or overlook the nota- 
bilities of his own side. 
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8) Tar MIS HOT HS TA: | 
aaam Aata Aaehiredaa FT 1 


way 


yourself 
Bheeshma 
and 

Karna 

and 

kripa 

and 
Aswatthama 
Vikarna 

and 

victor in war 
son of Somadatti known as 
Bhurisrawas 
also 


and only 


Yourself, Bheeshma, Karna and Kripa, the victor 
in war; Aswatthama, Vikarna and Bhurisrawas also. 


The four persons mentioned in the first line of the 
verse are the generals (ARTT). The three in the sec- 
ond line are captains (ATT: ). 
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Some read (SAA) in the place of Aa a. aati: 
This epithet, it is pointed out by Madhusoodana 
Saraswati, is meant as a solatium to Kripa for count- 
ing him after karna. 


Drona is put down, first in order, to flatter him. 
Among captains, his son Aswatthama is counted first, 
even before Vikarna, the younger brother of 
Duryodhana, for the same reason. 


9) HAT AIAN Aas aA: | 
AAR: Aa DALAT: N 


aA = Others 

q .. and 

Fea: IRT: .. many warriors 

Wed .. for my sake 

theta: .. ready to lay down their liver 
ATRIA: ... wielding diverse weapons and 


missiles 


aa o al 
ETACEUEGIE .. veterans in war 


l And many other heroes ready to lay down their 
lives on my account, wielding diverse weapons and 
missiles all of them veterans in war. 


é ‘ ; 
aht: . It is meant to compliment the war- 
riors on their willing readiness to lay down their lives 
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for Duryodhana’s cause. But the expression sounds an 
inauspicious note in that it literally means that they 
had already lost their lives for their leader. There is a 
prophetic ring in the use of the past tense and it re- 
calls to mind the saying that coming events cast their 
shadows before. 


10) aati cae Ie ATTRA | 
yale AAA te MTSE N 


ayaa = inadequate 

qd A that 

HOTA sy our 

ad a army 

Wea... commanded by Bheeshma 
yai x adequate 

g aa while 

x z this 

wii a their 

GG z army 

Vira. commanded by Bheema 


Inadequate is that army of ours commanded by 
Bheeshma; while this force commanded by Bheema 1s 
adequate. 


There is some controversy about the true mean- 
ing of this verse. The doubt occurs as to what 
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Duryodhana was drifting to in the whole of his speech. 
Is he diffident of his strength and decrying it, or is he 
convinced and confident of his own strength to win? 


Most of the adwaitic commentators adopt the view 
that Duryodhana could never have decried his own 
strength. Very often before the war, he had been vehe- 
mently asserting his own superiority and belittling the 
strength of the foe. On the second day of the battle, he 
is found speaking to Drona and repeating a similar 
sentiment almost in identical language. He says. “In- 
adequate for us is the army commanded by Arjuna; 
while our army is adequate”. Hence they argue that 
consistency leads one to interpret the present verse also 
to mean that his own force was superior to the enemy’s. 
Making up their minds that Duryodhana was inca- 
pable, for any reason, of belittling his own strength, 
they approach the verse and construe its language. 
qai’ ordinarily means ‘sufficient’ and Sale ‘insuffi- 
cient’. To avoid the natural result of these meanings, 
some suggest a reading so as to interchange the words 
Bheeshama and Bheema. But there is a uniformity of 
reading in all editions, with Bheeshma occurring in 
the first line and Bheema in the second line, and not 
vice versa. Others try to read the poetical lines in prose 
order, and assort and couple words in such a way as to 
evolve the meaning they have in view. The tortuous 

combinations thereby produced sufficiently comdemn 
the construction. Others again, construe Wald to mean 
limited and aati unlimited, and make out that the 
Kaurava force being 11 Akshohinees in number was 


unlimited, and therefore more powerful than the 7 
Akshohinees of the foe. 
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Neelakanta understands Tala to mean ‘covering’ 
or ‘embracing’, and says that Duryodhana’s army was 
a large host, capable of surrounding the enemy and 
crushing it, while the other was incapable of doing so 
by reason of its numerical inferiority. 


Madhusoodana Saraswati suggests other fantas- 
tic senses. It seems to me that these various twistings, 
being the result of a wrong notion at bottom, are un- 
sound. The basic error is in assuming that Duryodhana 
did not, and could not, think of decrying his own 
strength. It seems to me that the context clearly indi- 
cates the drift. He began by describing the enemy’s 


army as mighty (Wed 34) He called Dhristadyumna a 


skilled warrior (aq). He referred to the enemy's lead- 
ers as all of them being of superlative prowess equal to 
that Bheema and Arjuna. He recounted many of them 
by name and exaggerated their bravery. On his own 
side, he made but a casual reference to a few and al- 
luded to the rest among etceteras. Then, he institutes 
the contrast in question. Later on, it occurs that 
Bheeshma blew the conch to cheer up Duryodhana. 


Hence, the present speech was conceived in de- 
spondency which needed to be dispelled by Bheeshma. 
We miss the true import and significance of the speech 
if we understand the speaker as in a hopeful, cheerful, 
optimistic, vein of self-confidence. In this supreme anxi- 
ety, he probably felt at the awful moment, that the foe 
was invincible, or he exaggerated their strength pur- 
posely to spur Bheeshma and Drona, well-known for 
their partiality to the Pandavas, on to special efforts 


for his success. 
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In this view, wii meaning ‘enough’ and anait 
meaning ‘not enough’ convey a clear idea. Sreedhara 
understands the words in this sense, also 
Vedantacharya. While making no mistake in this re- 
spect, Sreedhara, however, renders the verse so as to 
read thus: insufficient seems that army of ours though 
marshalled by Bheeshma, while this army of theirs 
seems sufficient, though marshalled by Bhima. There 
is no warrant in the text for the words in italics. Where 
is the word for “seems”, itis impossible to see. Nor is 
there any word in the text to imply that Bheeshma 
was far superior to Bheema, though of the respective 
forces, the former force was weaker than the latter. 


Vedantachariar discusses the pros and cons in a 
very learned note, but falls into the same error as the 
adwaitic annotators in assuming that Bheema was a 
far weaker person than Bheeshma as propounded by 
Mahabharata. 


The credit of bringing out the true position of 
Bheema belongs to Sri Madhwa, who in a masterly 
epitome of the great Epic, has subjected many moot 
points like this to the searchlights of thorough investi- 
gation. Bheema is the son of Vayu and this is a deity 
next only to Sree and Hari. Duryodhana, the Satan 
(ale) fully knew the greatness of Bheema and was 
truly afraid of him alone. Heaps of texts could be 
quoted from the Mahabharata (vide some cited in the 
Sanskrit portion) being statements made by 
Duryodhana, Dhritarashtra, Vidura and Bheeshma, 


acknowledging the unparalleled supremacy of 
Bheema. 
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Hence we realize the true force of Bheema’s army 
being contrasted with Bheeshma’s though 
Dhristadyumna was the general in command of the 
Pandava army. Duryodhana cared little for this son of 
Drupada and less for the other chieftains of the foe. He 
dreaded Bheema by day and by night, waking, sleep- 
ing or dreaming. Bheema had been his rival in boy- 
hood and youth. He had been uniformly thwarting and 
disgracing Duryodhana everywhere, and at every op- 
portunity and occasion. It was Bheema that had 
plighted his word to split the thigh of Duryodhana and 
destroy his brothers in this war. Hence, hatred and fear 
involuntarily prompted him to refer to Bheema as the 
rival of Bheeshma. 


One point more. Vedantachariar fancies some dif- 
ficulty in the use of the word ‘that’ as an adjunct of 
Bheeshma’s army. He thinks it inappropriate, as ordi- 
narily it denotes the thing at a distance. He therefore 
construes the word qq as an adverb to mean ‘therefore’ 
and not ‘that,’ and proceeds elaborately to show that 
the previous portion of the speech had really mar- 
shalled reasons to justify the use of the word ‘there- 
fore’. The word could easily mean ‘aforesaid’ without 
giving occasion to this learned controversy. Vivritikara 
(Sri Raghavendra Swami) gives it this sense, though 
it may be conceded that ‘therefore’ cannot be deemed 
inappropriate or inaccurate. 


11) Ag FT aay JINAN: | 
frag aa Ta Te I 
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in the regimental gaps and 
avenues 


also 


everywhere 


; .. _ stationed firmly 


28 

q 

qanmi .. each in his respective place 
aaf 

Aa 


.. Bheeshma alone 
ART .. guard on all sides 
Wied: Py OU 
ad Wa oD every one 
fe .. Wherefore 


“Wherefore, stationed each in this respective 
place, let every one of you guard Bheeshma, from ev- 
ery side, in every opening of the rank and file.” 


44 $ o 
aag”. This seems to have a technical signifi- 


cance. It means the gaps or avenues that occur between 
arrays of troops. 


This verse is a royal edict addressed to every one 
to keep firmly to his post and have an eye on every 
loophole of ingress to guard Bheeshma. Every leader 
fought personally in those days. His personal courage 
and strength counted as the most important factor. 
Victory or defeat depended largely on this. Hence ev- 
ery measure of precaution was to be taken to ensure 
the personal safety of the General. 


Moreover, Bheeshma’s safety was valuable from 
another stand-point also. He had vowed to kill every 
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day 1000 car-warriors and 10,000 foot-soldiers of the 
enemy’s force. This had particularly pleased 
Duryodhana who therefore regarded it a great calam- 
ity if Bheeshma should fall and fail in this vow. 


Besides, Duryodhana was keen on the value of 
unanimity and discipline in military affairs. Things 
would come to a crash, if authority remained divided, 
and independent commands, necessarily conflicting, 
were tolerated. Hence all were to obey Bheeshma. 


‘‘aq wa’’ There were 12 persons who had been 
told off on special duty to guard the person of 
Bheeshma. This special guard consisted of Dussasana, 
Durvishaha, Durmukha, Dussaha, Vivinsiti, 
Chitrasena, Vikarna, Satyavrata, Puru-Mitra, Jaya, 
Bhurisrawas and Sala with 20,000 cars. The present 
order was not to be understood as superseding this 
guard. Hence he says ‘let every one have an eye to his 
safety and not alone the members of the guard.’ 


“oerapmateda:’’. Stationed firmly in your re- 
spective places. This means that the new duty was to 
be attended to without prejudice to the disposition and 
allocation of the regiments by the command of 
Bheeshma. On the eve of the war, Bheeshma had gath- 
ered his followers and addressed them on their duty. 
He had issued directions as to where and how each 
chieftain was to place himself and carry out his allot- 
ted work. Duryodhana had no intention of counter- 
manding any such arrangement. He was impressing 
on all, the necessity for following Bheeshma implicitly 
and ensuring his personal security. 
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CAN’. The expression WANT also conveys 
the sense that the soldiers were not to dispose of them- 
selves under hard and fast injunctions, irrespective of 
the fortunes, exigencies, and vicissitudes of the battle. 
Let every one protect Bheeshma according to emergency. 


12) TE AT BH HES: TATA: | 
faerie fae SAT TATA UI 


Tw .. to Duryodhana 
GEREI .. in order to arouse 
a .. cheerfulness 
HOTS: .. the aged Kuru 
fame: .. the grandsire 
Rie the lion’s roar 
fara sounding 

=e aloud 
ELEGI the conch 
aait blew i 
SGILCIGE .. the brave 


“In order to cheer him, the brave, aged, Kuru and 
grandsire, sounded the lion’s roar and blew the conch.” 


Riean fA I Note the idiom ‘até Waa’ ‘sounding 


the sound’, corresponding to the idiom ‘speaking the 
speech’. Such idioms are not uncommon in sanskrit e.g. 


aes Tate. 
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Duryodhana was obviously down-hearted. He had 
argued himself into despondency by making out the 
relative weakness of his side. Bheeshma, having ac- 
cepted the command, could not let the youngster grow 
disheartened. He roared the lion’s roar and blew the 
conch to put courage into his drooping heart. 


It was not unknown to Bheeshma and Drona that 
their leanings in favour of the Pandavas were sus- 
pected, and often made a point of, by unfriendly crit- 
ics. Nor was the partiality untrue. 


* Every day, after ablutions, Drona and 
Bheeshma, it was known, prayed for the success of the 
Pandavas, but fought for the Kurus only because of 
their pledge. 


As an honorable warrior, Bheeshma was, of 
course, determined to fight with all his might on the 
side he had espoused. He was therefore touched to the 
quick by the aspersion that his army was weak. 
He was a alate and therefore resented the insinua- 
tion against his prowess and co-operation. He blew the 
conch and roared as a lion to demonstrate his mettle, 
and this cheered up Duryodhana. Bheeshma was no 
doubt old. He was the most aged of the family. He was 
also a grandsire. In underrating his merits, Karna had 
used the advanced age of Bheeshma as a powerful 
argument against choosing him for the command. 


Koreas Tata qa: JETE: | 
SIRI GEE EE IGS CEG 
Asa STAT MATA | 
qgar TATA TA HERA: FE Ul 
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He had said, “the words™ of elders should be lis- 
tened to, says the Shastra. But not the words of very 
old people, because they are really in second childhood.” 
Bheeshma knew that his detractors had called him too 
old. He jumped forward to give proof of vigour, though 
he was old and was a grandsire. 


‘qA. In order to please him, he roared, and blew 
the conch. Who is the person denoted by “him”. 


a) Primarily it refers to Duryodhana. 


b) It may also be construed as referring to “it”, 
meaning the army of Bheeshma; arated being not 
far off as an antecedent. Bheeshma means to cheer up 


not only Duryodhana but also his army which might 
have got disheartened by his words. 


c) The reference may also to be the enemy’s army. 
In this sense, 4444 does not mean ‘in order to arouse, 
but simply ‘arousing’. The enemy was panting for ac- 
tion. Bheeshma’s roar and conch gave the signal, and 


every brave heart in the enemy’s camp leapt up with 
joy at the signal. 


d) The reference may be to Bheema contained in 
the phrase NaIT, Of all the soldiers in the enemy’s 
camp, it was Bheema that panted most eagerly for 
battle. He was counting every second to get into the 
fight, seize Duryodhana, split up his thighs, and 


a ATA EERE TAGUIG IGEUCEIGEENER | 
aca aga ii EGEIRIIESI Hdi: Il Udyoga. 26 Karna’s words 
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avenge Draupadľs wrongs. Bheeshma’s signal gave 
Bheema the greatest joy. 


8) Bheeshma knew fully that Bheema was 
Vayu” and that in order to fight and exert, Vayu or 


Prana should help him. Bheeshma made a deep qigin 


order to secure the grace of Vayu for performing his 
duty. 


f) The reference in the word 74 “Him”, may also 
be to the Supreme, to Sri Krishna, for whose grace and 
pleasure Bheeshma undertook and performed his duty. 
“That” is a name of Para Brahma. Bheeshma meant 
to please the Lord and intimate to Him that the awful 
hour was come. Bheeshma began the war, only to please 
God. He knew, by anticipation, the great philosophy of 
conduct that the Lord was going to teach Arjuna. He 
knew that every man should do his duty, not for the 
sake of fruits, but only and solely to please God. Now 
Bheeshma roared and blew the conch and commenced 
operations, not for winning glory or conquer domin- 
ion, but because it was His pleasure. 


3) aes MATT AAT TTT: 
qatar a TOS I 


ad: aN then 
Ta: F Ae and conches 


x apiri fima nè: are the words of Bheeshma 
in Moksha Dharma. 
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WT 5 and kettle-drums 
LUCIE be tabors 
ATTA: a drums 
TET: .. cow-horns 
Teal UF se simultaneously 
Weed bed were sounded 
a Req: f that sound 
qe: Se a tumult 
TAIT = became 


“Then conches and kettle-drums, tabors and 
drums, and cow-horns, blared forth simultaneously, and 
that sound rose to a tumult.” 


The leader's action was the signal for commenc- 
ing operations and was meant as a challenge. The ea- 
ger followers who were waiting for the signal took it 
up and a babel of tumultuous sounds blared forth show- 
ing that all were prepared and dauntless. 


14) Wd: Adda Hela Sed aT | 
HMA: Tosa RA seat Te: N 


dd: = then 
Ad: Ba: .. white horses 
Jh .. yoked 


Feld Teat 
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Het .. In chariot 
Ai .. seated 
HAE: Sri Krishna 
qs: . Arjuna 
ERGI .. andso 

RA .. divine 

area ..  conches 
AGA: blew 


“Then Krishna and Arjuna, seated as they were 
in the great chariot yoked to white horses, blew their 
divine conches.” 


ILIO 


Adti ua’. Vivriti combines Wd in the 2nd line with 


TA in the first. The combination conveys the sense 
that Madhava and Arjuna blew their conches seated 
as they were in the car with a degree of nonchalance 
that indicated an utter absence of fear. 


In this and the next few verses, the order in which 
the conches followed one after another is given. Sri 
Krishna led the way. Then came Arjuna, Bheema and 
Dharma; the twins followed up. The order is not with- 
out significance. 


By taking up the challenge first, Madhava, the 
Lord of Fortune, virtually decided the issue. Without 


the grace of Aa, Uae was impossible to win. 
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15) Wasted eaten cred ATT: | 
Gig cent Herre” MHA TAIT: N 


Wats ..  aconch of that name 

eae: .. Sri Krishna, the ruler of the senses 
zaai p a conch of that name 

TiTa: .. Arjuna 

qg te a conch of that name 

eat . blew 

te LEJES] .. the great conch 

Aaa of fearful deeds 


PEACE ..  Bheema 


“Hrishikesa blew Panchajanya; Dhananjaya, his 
Devadatta; Vrikodara of fearful deeds blew his great 
conch Poundra”. 


4 N 
ThA: I A word about the use of ‘Hrishikesa’; 


Sri Krishna was referred to as ANA in the previous verse. 
As He is the Lord and Consort of Fortune, the fortune of 
monarchy was entirely His gift. He is, besides, 
Hrishikesa the ruler of the sense, all the inner and outer 
ones. His support meant that the enemy would be eas- 
ily paralyzed in action at the fiat of His will. 


bo A 5 p 7 
q4: THA contains an allusion to Arjuna s 
military expedition to every part of India on the eve of 
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Rajasooya and the acquisition ofimmense wealth and 
subsidies for the great sacrifice. 


16) aaa WoT peig gA: | 
IFRA GATT I 


aaa: .. conch of that name 

WT . king 

Haya: .. the son of Kuntee 

gA: .. Dharma Raja 

Aha: .. Nakula 

eas .. and Sahadeva (the twins the 


youngest of the brothers) 
gamat .. the conches of these names 


“The King Yudhishthira, son of Kuntee, blew 
Anantavijaya; Nakula and Sahadeva blew Sughosha 
and Manipushpaka.” 


‘gefiya’ : This reminds us of the heroic mother who 
sent a thrilling message to his eldest son to be stout of 
heart and give decisive battle. She appealed to him of 
her dependence and poverty, which, in her eyes, were 
worse than death. She pointed out how war to death 
was the only honourable course under the circum- 
stances. (Vide passage in Sanskrit) 
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17) ARIAT: Brave I AEN: | 
qeae Aea Aaa: N 


RRA: F .. ı and the King of Kasi 

RÅTE: oe who wielded a mighty bow 

rast A The Panchala prince who was so 
called as he had no moustaches 

HERA: a the great car-warrior 

quae: ..  Dhrishtadyumna 

Ae: q i and Virata 

aak: q m and Satyaki 

anihia: Ld the unconquered 


‘And the King of Kasi who wielded a mighty bow, 
and Sikhandi, and Dhrishtadyumna, the great car- 


warriors and Virata and Satyaki the unconquered 
(blew). 


18) gA auaa war: ye | 
ANTERE: TASTE: TTR MF l 


gua: E King of that name 
ANAT: q S and sons of Draupadi 
aaa: - every one of them; or, on all sides 


VIÈEIEG] n O! King (Dhritarashtra) 
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ana: q E and Abhimanyu 

Halal: A of powerful arms 

EKSIGO .. the conches 

aH: m blew 

YAR JAR a separately; one after another 


“Drupada, and the sons of Draupadi, every one of 
them, O ! King, and Abhimanyu of powerful arms, blew 
their conches one after another.” 


19) FAT ATOT Seal AHA | 
Ta Afi Aa ga ATT 


T: o aeit 

ara: .. sound 

ATA TET .. of the sons and followers of 
Dhritarashtra 

ganf .. the hearts 

Ana .. rent 

TH q .. and the skies or heavens 

gfe .. the earth 

SINE .. and also 

RCE ... the tumult 


aed —... reverberating 


“That sound rent the hearts of the sons and fol- 
lowers of Dhritarashtra, the tumult reverberating and 
filling the earth and heavens.” 
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It may be observed that the roar and conch of “ 
Bheeshma followed up by the united blare of his mili- 
tary bands had risen to a huge uproar and tumult (verses 
12 and 13). The Pandavas responded to this. Sri Krishna 
led the way: the five brothers (Pandavas) followed. So 
did others too of note. The uproar caused by the com- 
mingled resoundings filled the Earth and Heavens with 
terrific echoes. The hearts of the opposing troops were 
rent and shaken with fear. This observation about the 
effects of the Pandava roar is worthy of note. The roar 
of the Kurus had produced no such effect. 


Sri Krishna’s sympathy and support was the chief 
and primary cause of the difference of course. One other 
cause of the echo and the terrific thunder rending the 
heart may be remembered. In Vana Parva, it is said 
that Bheema once had an encounter with Hanuman 
in the course of his expedition to the Sougandhika for- 
ests. After a brief parley, they became friends. 
Hanuman then conferred a special boon on Bheema 
and Arjuna. vide passage quoted in Sanskrit He blessed 
them to the effect that whenever Bheema blew a mar- 
tial blare, Hanuman would cause it to reverberate a 
millionfold, and whenever Arjuna did so, he would 
supplement it by fearful.sounds from Arjuna’s flag on 
which he (Hanuman) would entrench himself. This 
episode is of interest to account in a measure for the 


heart-rending ferocity and magnitude of the sounds 
and echoes. 


20) AA AANER dente: | 
Wad TAA aee TTEA: II 
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AA .. then 

AAT, .. arrayed for battle 

Seal . seeing 

TATE .. the sons and adherents of 
Dhritarashtra 

alter: .. Monkey-bannered Arjuna 

beJ .. When about to begin 

aad .. fall of missiles 

qg: .. bow (Gandeeva) 

sa .. lifting 

qeq: .. the son of Pandu—Arjuna 


“Then seeing the party of Dhritarashtra ready to 
fight, the monkey- bannered Arjuna lifted up the bow 
when missiles were about to be thrown.” 


“RAA: The allusion is to Hanuman’s boon 
conferred in the Sougandhika expedition. 


“qqaferar’’. This touches an important key-note. 
Arjuna had been firm and brave till the last moment. 
He saw the terror-stricken faces of his kith and kin 
resolved to fight and die. The situation was awful to 
face, and the rashness of the enemy, in rushing to cer- 
tain destruction, produced revulsion of feeling. 


CAT’ This little word calls up numerous ideas. 


It means "afterwards". 


(1) After seeing the array, after observing the con- 
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sternation of the troops, and after noticing the immi- 
nence of the attack. 


(2) It introduces a new yar, marks the com- 
mencement of a new theme. The reader expects the 
story to continue in the direction of blows given and 
the slaughter effected, but the story takes a diversion. 


IA marks the change of note. 


(3) 34 gives notice of the virtual commencement 
ofthe Bhagavad Geeta. So far, it had been only a pref- 
ace. The philosophy starts only from here with Arjuna 
taking up a wrong attitude and formulating his objec- 
tions which the Lord answers by philosophy. 


(4) The word is a sound of auspicious blessing. 
Like Veena, flute, or marital music, the very sound, 
quite apart from the sense of the word, sounds an au- 


gury of good. Hence the virtual Geeta begins with a 
blessing. 


(5) It expresses the unexpected character of what 
was to follow, a sudden turn of mind which was sur- 


prising in, RÙM. 


i In Sanskrit writings they speak of three essen: 
tials for effective instruction and pupilage. 


(1) They insist on a suitable, impressive, occasion 
- an appropriate reason to accentuate the necessity for 


the teaching TATARC. In the present instance, the 


occasion was the imminent carnage which Arjuna 
faced, noted and withdrew from. 
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(2) They insist on the pupil being qualified and 
eager to receive the lessons in question — one on whom 
the teaching would not be thrown away. This is secured 


by the epithet 34 and RAAT: Arjuna was a most eli- 
gible pupil, well qualified in every way and adhering 
to the brave standard of Hanuman. (He{YTT) 
ANTRA). 

3) Thirdly they insist on a really wise and capable 


teacher. The answer comes from the word ‘Hrisheekesa’ 
in the next verse. The teacher was no less than the 


Omniscient ruler of the senses. (AFAITRA) - 


21) gA det areahtieare HATA | 
MGT FITT- 
Saat aa TH EAT SAU 


to Harisheekesa 

a then 

aa a J: these words 
spoke 

O! king 

Arjuna said 

of both the armies 

in the midst 

chariot 

place or stay 

my 

O! Achyuta 


d a 2143A 
F 
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He spoke the following words to Harisheekesa, 
O! King. Arjuna said "Between the two armies, station 
my chariot, O! Achyuta". 


‘(ori ate’. Madhusoodana Saraswati points out 
that Sanjaya insinuates to Dhritarashtra that Arjuna 
spoke out his mind to Sri Krishna and, beyond speak- 
ing, committed himself to no rash violation or breach 
of duty — unlike Dhritarashtra’s sons who precipitated 
by rash usurpation. 


22) MAAA SE ARTA TAT | 
HAT We AAA TTAATA It 


GIERE whereby, so that, or when 
KOIG these 

FA .._ [may behold 

ae .. myself 

PIC COnICg .. longing to fight 


Es with whom 
HTT by me 
ae along with 
ane .. 1s to be fought 
eT ONES 
WHAT war about to break out 
“So that I may behold these standing eager for 


battle, and observe with whom I should fight (or who 
would fight me) in the war just breaking out.” 
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‘aq’. Madhusoodana points out that Wad may 
refer to place or time. Arjuna wished to be posted at a 
spot whence he would have a good view of the 
belligerents. He wished also to, be posted there long 
enough to enable him to make a survey. 


‘arg’. This superadded to INA. which itself de- 
notes the first person conveys the idea that he was 
anxious to see for himself first-hand, and satisfy him- 
self instead of acting on report. 


“Agama. We were told by verse 19 


that the uproar of Pandavas rent the enemy’s heart. 
The troops were thunderstruck and shaken with fear. 
Yet Arjuna found that they were not in flight as might 
be expected but that they held to ground firmly and 
were prepared to fight. 


23) FIRM Malaise J Usa AANT: | 
ae shes Garett: ll 


PICS ICI .. ready to fight 

HAT aE .. [shall look at 

4, Ud .. these who 

HA .. here 

HANIA: „are gathered together 
TATE __ of the son of Dhritarashtra 
gaa _. _ evil-minded 

Jà in battle, or by means of war 


flatts: desirous of pleasing 
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“I shall gaze on these who are assembled here to 
please the evil-minded son of Dhritarashtra by means 
of battle.” 


These five lines of Arjuna’s speech call up a few 
important reflections. 


1) Arjuna wished to have a good view of both the 


armies Hal de agai means firstly “those whom I have 
to fight” meaning the opponents. It also means” “those 
with whose help I have to fight the enemy” i.e. his own 
troops. Verse 23 is consistent with both the senses. 
Applying it to the Pandava troops, they were also ready 


to fight. JAAA: | They were there eager to 
do harm, Hafvatta: to the evil-minded Duryodhana. 


2) The speech of Arjuna sounds a note of apology 
for Duryodhana and mitigates his wickedness. 


a) He could not ignore the fact that Duryodhana 
_was, after all, the son of Dhirtarashtra, his own pater- 
nal uncle, who deserved reverence. Hence he refers to 
Duryodhana as Dhritarashtra’s son, and argues him- 
self into an attitude of forbearance and forgiveness in 
consideration of the old uncle. 


b) He refers to Duryodhana as sate as if to excul- 


pate him, to some extent, and attribute his misdeeds 
to misguided and erring reason. 


c) The expression BUFE ILICEIOGIGI regarded as 4 


`A 


single compound word also conveys the same idea of 
whitewashing the enemy’s wickedness. They are, says 
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he, of unsettled mind because of too much eagerness 
for battle. It was the soldier’s weakness that goaded 
him to battle, and his reason was unsettled by the pro- 
pensities of the profession. 


3) One other aspect remains to be noticed. It will 
be seen that Arjuna speaks with a distinct tone of com- 
mand, asking Sri Krishna to drive the car to a command- 
ing position. In speaking of the car, he lays stress on 
himself as the owner and master of it. Ù Wi ‘my chariot’ is 


worthy of note. Then follows fata in the first person. 
“Let me see it”. As ifthe first person denoted by the verb 
was not enough, he uses, in addition, the pronoun of the 
first person also aë. He asserts his own mastery and 
wishes to see for himself and decide for himself. The next 
line is also in the same strain. “Let me see with whom I 
should fight”. He takes it for granted that the fighting 
warrior was himself, that the true actor and free agent 
was himself. He took no note of God, Providence, or Sri 
Krishna, as having art or part in that business. In verse 
23, Wag, “I shall see” followed by ag I myself adds em- 
phasis to the same strain of thought. 


These six different expressions in the course of a 
few lines accentuate the egotism that took possession 
of Arjuna, the ‘I and mine’ that is at the root of all igno- 
rance and accounts for Samsara; the fundamental de- 
lusion based on the amA independence’ of the Jeeva, 
which, the Lord is soon going to demolish by His teach- 
ings in the Geeta. These words of Arjuna laying S0 
much emphasis on himself and so little on God and His 
will, form an appropriate prelude to the ensuing utter- 
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ances of his, which the Lord ironically calls 441418 ‘Words 
of wisdom ’in verse No.11 of chapter II. 


24) way ICT JSCEIG HINT | 
TAHT CATT TART 


aaa: z Sanjaya 

SAT by said 

wd - thus 

Sth: mi addressed 

aika: T Krishna 

TSA .. by Arjuna—One who has 
conquered sleep 

SEGI O! Dhritarashtra 

Sa: THAT: of the two armies 

TA in the midst 

ema stationing 

aa 


the eminent car 

Sanjaya said: Thus addressed by Gudakesa (con 
queror of sleep - the vigilant Arjuna) Sri Krishna, sta- 
tioning the great car between the two armies. 


/ 
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vraag: .. in front of Bheeshma and Drona 
aaa a .. and also of all 

PROGI .. chieftains 

sATA .. said 

LIRI .. O! Arjuna 

LERI ... see 

RGIGE .. these 

GEEGIGE .. arrayed 

PEL .. the Kaurava troops 

afd .. thus saying 


“In front of Bheeshma and Drona, as well as all 
the Chieftains, Said, O ! Partha, behold these Kauravas | 
arrayed.” 


No sooner did Arjuna wish to be posted between 
the two armies than the Lord complied with the de- 
sire. In the twinkling of an eye, the car was there in 
position. Sri Krishna did not choose to remonstrate with 
Arjuna then and there and contradict him. There was, 
of course, not the slightest hesitation to make the move, 
the strategic wisdom of which just at the point of 
operations might be open to doubt. Sri Krishna was 
absolutely fearless and saw no harm in carrying 
Arjuna to the spot indicated. Verse 25 conveys an un- 
dertone of contempt for the warrior chieftains in front 
of whom the car was driven and stationed. 


Not only did Sri Krishna station the car right in 
front of the foe, but He also spoke to Arjuna in their 
presence and hearing. ‘See, Partha, these Kurus ar- 
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rayed for battle.’ A vein of ridicule is easily discernible 
in these words: ‘Well, my dear cousin, what is your idea? 
Here they are, I have put them in prominent view for 
you. What is it that is ailing you, speak out, is the pur- 
port of the Lord’s words. 


The prompt drive in the face of the marshalled 
array of Duryodhana’s troops, the dauntless position 
taken up - the dialogue in the presence and hearing of 
Bheeshma, Drona, and all, and the esoteric effect of 
Sri Krishna’s gaze which virtually sucked out the life 
and vitality of the army, are immortalized in 


Bhagavata in Bheeshma’s dying words ‘“onfe afar 
fag wat Peder Pree 1 Aa TAART 
TaN MIRC ECR ICCC Iss U”? 

“May my mind rest on Partha’s friend who, on 
hearing his friend’s words, promptly stationed the 


chariot between his own and the enemy’s troops, and, 


so stationed, pumped out, by his glance, the life of the 
opposing army.” 


26) TT T: fig ET | 
ATA GAT MAT TAT ATT N 


aa There: in both the armies: or 
stationed where he was 

SLEUCE „saw 

fear .. _ those who were present 


area: .. Kuntee’s son 
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EGEE .. fathers, i.e., uncles 
ay .. also 

flama,  ... grand-uncles 
ama, .. Priests or preceptors 
HIJA, .. maternal uncles 
AJT .. brethren 

yA .. sons 

NIEICS .. grandsons 

wet .. friends, comrades 
Gili .. likewise 


"There, he noted, present, uncles, grandsires, pre- 
ceptors, maternal uncles, cousins, sons, grandsons, 
and comrades likewise’. 


27) AAU GECAT SATA | 
TT TA: Tar N 


CLINGS _. Fathers-in-law 

Yes: .. friends 

ERGI .. and only 

a, Tat,  ... in both the armies throughout 
att 

GIGY .. them 

ahea . carefully observing 


a _. that (or he) 
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Aled: . Arjuna 
aay ell | 

a .. kindred 
aera .. marshalled 


" Rathers-in-law and friends, in both armies 
throughout, He, Arjuna, observing them closely, none 
but kinsmen marshalled". 


qrararaer faritatreraate | 
TAr 


28) TRH ard pN FIG THETA | 
dlafed aa Tart gE a TRA N 


ENEN .. by pitiful mercy 

Teal .. great, strong 

alae: affected, overpowered 
fetter .. grieving, sorrowful 
se no thus 

SECICE spoke . 

Smg : «Arjuna 

vars . said 

zeal .. seeing 

a .. this 


east .. kinsmen 
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HUT O! Krishna 
RRG! ready to fight 
agia .. arrayed 
dafa .. tremble 

HA my 

mart limbs 

ga mouth 

xl and 

Rya 


is dry 


“Overpowered by a strong feeling of pitiful mercy, 
he spoke thus in sorrow. Arjuna said, "O! Krishna, see- 
ing these kinsmen gathered for battle, my limbs fail, 
and my mouth is dry”. 


JT WT’: A feeling of intense pity and mercy 
shot through the mind of Arjuna. He felt that war for 
the sake of pelf and power was morally wrong, and that 
war involving the slaughter of kith and kin was highly 
reprehensible. The standpoint of Arjuna is the stand- 
point of ordinary minds. War is felt by all civilized 
people to be an evil. Arjuna could conceive of no duty 
which called for the destruction of every one wedded 
to him by the silken bonds of affection. 


His position was based on the footing that injury 
to life was a vice and a sin, that war is an evil which 
should not be resorted to under any circumstances, that 
to kill kinsmen was highly culpable and that war for 
the sake of dominion or riches was utterly unworthy. 
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There is a subtle fallacy in most of these notions. The 
world cannot get on for amoment if the law of punish- 


ments @ealtd were abolished. Arjuna himself is going 
to expatiate to Dharma on this theme in (TA). 


He says in Adi Parva, "I cannot see any life liv- 
ing without doing harm. Animals live on animals, and 
the strong feed on the weak. Some men are deterred 
from wrong by the penal code of Kings; some by the 
punishments of Yama, some by the terrors of hell, and 
some, by the fear of mutual recrimination. Thus the 
world is upheld by the law of pains and penalties. 
Hence, the broad platform of the Buddhist and the Jain 
of absolute prohibition from harm is not a practicable 
basis of the philosophy of conduct which the Geeta in- 
culcates". * 


That war is an evil may be true, broadly stated. 
But that is the only arbiter of justice when sovereigns 
and nations go wrong. It is deplorable that the neces- 
sity for the arbitrament of war does exist in the wick- 
edness and misdeeds of men. When natural justice mis- 
carries, war is a duty if no other course be available. 
The question then is, when war is a duty, however un- 
pleasant, is it to be avoided on the sentiment of the 


kraan fe state ater gear: 1 aS UI 
USAT TT: OG TT | 
BUCUCRPICCAMCC IC NEIGIEN 


(Ch. 15 (20) 
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Jain? Then again, in such a righteous war, if kinsmen 
are to be trampled upon, is this to be done or avoided? 
It may be noble, in a sense, to sacrifice one’s own likes, 
prejudices, and comforts, for the sake of kinsmen. But 
when a man has to take a wider outlook of duty, love, 
and charity, and consider the vaster claims of Dharma, 
he is no king and no solider, who allows personal and 
selfish considerations to hinder the straight path of 
duty. Thus far, on the pedestal of morality. To go one 
step higher, true religion inculcates the greatness of 
God and the vileness of Satan. Whoever hates God and 
righteousness is a sinner. Duryodhana and his parti- 
sans were the enemies of God and virtue. It was a holy 
war that the Pandavas were called on to undertake to 
exterminate irreligion and vice. In such a war, kith 
and kin are necessarily nowhere. Holiness is judged 
with reference to God alone. “I and mine” are out of 
place herein. There is no place for agnates and cog- 
nates. All lovers of God are our friends and kinsmen, 
and all haters, our enemies. Judged form this position, 
Arjuna, as a true crusader, had no business to bring 
considerations of blood to bear on his duty. 


In these circumstances, the doubt arises whether 


the epithet WHT is very appropriate in describing 
Arjuna’s feeling. Ifit means anything lofty and noble, 
it must be said that the whole trend of the Bhagavad ~ 
Gita is opposed to it. There was little of loftiness about 
it. On the other hand, it was not even free from a tinge 
of selfishness, because, he wished to avoid war, to be 
spared the griefs of bereavement. He was too short- 
sighted to observe the claims of humanity for a more 
righteous government than Duryodhana’s. I therefore 
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take it that Wal is meant only to emphasize the inten- 
sity of the emotion rather than the moral or religious 
greatness of it. The Sanskrit words #U4T WAT are so con- 
joined that in dividing the words, we get HWA quite as 


grammatically as RT. ART indicates the inferiority 
of the emotion and makes very good sense. 


It may also be observed that this is not the first 
time that Arjuna is thus overpowered by tenderness 
to cousins. He says in Udyoga Parva (D:* 


“J desire not harm even to a worm or an ant. Much 
less can I dream of doing harm to kith and kin. Hence 
I originally sought five villages.” 


He had found out that this extreme tenderness 
was wrong, and had argued him out of it when decid- 
ing on war. But just at the awful moment, the feeling 


recurred with force. The HU now exhibited was HW ze. 


a second fit of mercy, one that had been stifled, but re- 
curred at the crisis. 


There remains a word to be said about his argu- 
ment that for the sake of perishable pelf and power, it 
was ignoble to kill one’s own kinsmen. The Geeta as- 
sents to this proposition and impresses on Arjuna and 
mankind, the great lesson, that duty is to be performed 
not for the sake of human or heavenly fruits, but only 
to please Him the supreme God. 


x ase area mA AeA: 
fh gaai Ii ae ae | 
Uda AAT ald TAMAT: FAT I Udyoga 163 29) 
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29) TIA A À Uae aad | 
mosi AA ATA RAT THETA I 


57 


GERE q Sy and tremor 

ELARI in body 

q my 

wet ce hair standing on end 
wad a is caused 

musa the Gandeeva bow 

aad .. _ falls off 

aed .. from hand 

aka .. andthe skin, altogether 
qed A is scorched 


“My limbs tremble and hairs stand on end. The 
bow Gandeeva slips from hand, and the skin is parched 
altogether.” 


‘Gud’? This is the name of Arjuna’s divine bow. 
An esoteric significance is mentioned of Gandeeva in 
chapter 95 of Udyoga Parva. It is said that this bow 
could project 8 missiles viz., 


pegig .. causing the foe to faint or sleep away 


Ut ... creating Hled or delusion bringing 
about a stampede of elephants 


Th .. maddening the men 
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afaa _... dazzling the eye 


Galt _. causing one arrow to look a host 
adh Carl ... causing hysterics 
an ... Rakshasa havoc 


aeea... goading to suicide 


These eight weapons are explained to be the same 
as the eight passions that debase human nature. They 
are lust, wrath, greed, vanity, insolence, pride, malice 
and selfishness. Jamadagni explains to Duryodhana 
that these are the missiles hurled by Nara under the 
protection of Narayana. Thus, taken literally, 
Gandeeva is an extraordinary bow from which arrows 
esoteric sense, Nara is the wielder, and he paralyses 
wicked men by means of various passions. When 
Arjuna trembled with passion, grief, fear and so on, 
the Gandeeva naturally fell from his hand. It required 
strength and firmness to wield it. He must be the van- 
quisher and subduer of passions and keep them under 
control to be able to hurl them at his enemies. If he 


became, however, a victim thereof himself, he could not 
sustain Gandeeva. 


30) TA alae Wadia a À HA: | 
CRC ROTC AA TCR 


as! z nor 
ECAC we am I able 


SER = abs to steady myself 
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yard BG whirls, 
EGI 


asif 

also 
Hd: J my mind 
faia omens 
q ied and 
Tata z: I see 
Araf adverse 
ava O ! Kesava 


“Nor am I able to steady myself, because my mind 
is whirling, as it were. I see adverse omens too, O! 
Kesava.” 


‘gafa za Ha:’. Arjuna felt a strong agitation of 
mind. It was not the weakness of the coward but a spirit 
of altruism acting on the pivot of self. Arjuna was by 
no means a really ignorant person. The worst attitude 
he ever exhibited was one of honest doubt. 


‘afm . Arjuna saw and experienced omens of 
evil. In chapter 17 of Bheeshma Parva, a few omens 
are set out at length on the eve of the Great Battle. 
(Vide Sanskrit portion). 


“The seven great planets fell blazing from the 
Heavens. The sun rose and shone as ifin duplicate. He 
shot out great tongues of flame. Jackals and crows 
howled even during the day and licked the limbs ea- 
ger for meat and blood.” These portents of misfortune, 


he evidently mistook as applicable to his side. He prob- 
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ably felt, in his own limbs, an experience of adverse 
omens such as the throbbing of the left eye. Hence Tay 


has been construed to mean “I see” and “I experience”. 
The belief in omens calls up the reflection that the 
moderner inhabiting any portion of the Indian conti- 
nent is so very like his ancestor of many centuries ago 
in so many of is beliefs. 


34) TF AST ATH BAT AATA | 
q RÀ AHA FON TT TT GTA T I 


aq ai nor 

DUE in good 

Ag $; subsequently or as a consequente 
Rae i do I see 

Real Ef by killing 
yz. kinsmen 

SIEEJ A in battle 

a ara i I don’t wish for 
faa zi victory 

oer be O! Krishna 
USI = nor 

Tey = kingdom 
ga yz . and pleasures 


“Nor do I see any good as the result of slaying mi 
kinsmen in battle. I don’t wish for victory, kingdom ¢ 
pleasures, O ! Krishna.” 
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‘sea’. To kill kinsmen otherwise than in open 
war is, of course, manslaughter which is culpable. But 
in fair fight there is no objection, generally speaking, 
to attack an adversary with fatal results. To empha- 
size this well-known distinction, Arjuna uses the quali- 
fying expression “in battle”, and says he can see no good 
even in that. 


a4 and Hd; These words are meant to refute the 
possible position that though war implying injury to 
life and limb may be deemed an evil, the after-results 
confer a blessing. Arjuna sees none such even in the 
future. 


30) trae shee Fe aaa aT 
Tey Hilla ALATA Ut 


f& a: mi of what use to us 
TAT a by kingdom 
mete E O ! Govinda 

fh a of what use 

wits A by enjoyments 
MAd or by life 

Aai af a | for whose sake 
aiid a: By by us desired 
Tw z kingdom 

aT: X comforts 


Gala ae and pleasures 
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“Of what use is kingdom, O ! Govinda; what is the 
benefit form enjoyments or life. Those for whose sake, 
kingdom, comforts and pleasures, are desired by us,” 


sATA” In commenting on this line, 
Sankarananda strikes a peculiar note. According to 
him, Arjuna proceeds as if on the established position 
that kingdom, comforts, pleasures, and life itself, will, 
if earned at all, be ill-gotten acquisitions secured by 
and through breach of Dharma. Why should we vio- 
late Dharma and acquire these? asks Arjuna. A pos- 
sible reply is that a point may be stretched and un- 
righteous acts done to protect elders and dependants. 
So says Manu. Arjuna answers this by saying that sin- 
ful deeds are tolerated and approved only for the pur- 
pose of protecting kinsmen. But here are the very kins- 
men waiting to be killed. for whose protection, sins are 
: condoned. Hence the foundation of Manu’s behest is 
cut off. (Sankarananda). 


Apart from the argument based on the sinfulness 
of killing relations, Arjuna seems to urge the futility 
of fighting under present circumstances, on the ground 
that there is no fruit derivable after all, from this wild- 
goose chase. Whether the war be sinful or righteous, 
the end in view can be dominion, comforts, long life 
and pleasure. But joys are enjoyable and griefs endur- 
able only if shared with relations Arjuna has evidently 
no faith in a life spent like that of Robinson Crusoe: 
Man is eminently a social and domestic animal. Kunteé 
exclaimed once, “Of what value, O! king, is the fortune 
acquired in some strange land where there is no €n- 
- emy to envy it and no friend to rejoice over it ?”. Al 

though Self plays a most important part among bY 
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man motives, it seems at the same time a fundamen- 
tal law of human nature, that no man can live wholly 
self-centered. Without a friend, a relation, or a part- 
ner, to congratulate or sympathise, few would consider 
life really worth living. 


The conclusion that Arjuna drives at is that the 
fruits of this war are valueless. Sankarananda makes 
out this from the stand-point of the relations and 
dependants who happen to be the beneficiaries of this 
conquest as well as the victims of the destruction lead- 
ing to that conquest. If conquest can be justified only 
because the goal is the welfare of A, and if the con- 
quest also implies the destruction of A, the whole un- 
dertaking becomes unjust for want of the only sancti- 
fying feature laid down by Manu. The other stand-point 
set forth above is, not with reference to the ultimate 
objects of the benefaction, but with reference to the 
conqueror himself. The conquest is valueless not be- 
cause of the supposed sin failing to be sanctified by the 
charity of supporting dependants, but because psycho- 
logical conditions make it impossible for the conqueror 
himself to find any relish in the fruits of conquest un- 
less these are shared by partners. 


33) a AA FAME TAT | 
aaah: fae: Garett a TAT: N 
Ñ Se they 


a es are these 
wafer: ~. standing 
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GA a for battle 

TTT (love of) lives 

AFAT mi having relinquished 
CGIE] F and love of wealth 
art: a teachers 

far: sss fathers 

yal: ne sons 

qa UI = and likewise 

fama: as grand-fathers 


"They are these, standing for battle, having re- 
linquished all love of life and wealth, teachers, fathers, 
sons, and grand-fathers likewise”. 


34) Alden: AU: Was ATT: TATE | 
eg ats AEE l 


Alden: P mother’s brothers 
AT: sas Fathers in-law 
at: grand-sons 

Rae: brothers-in-law 
dafa: relations 

GJI similarly 

Uae] these 


a od Sore... I don’t wish to kill 
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adistt y though they be assassins 


Aydet F: O! Krishna 


"Mothers, brothers, fathers-in-law, grandsons, 
brothers-in-law and similar kinsmen. These I don’t 
wish to kill, though they be assassins, O! 
- Madhusudana. 


35) aft deren aa: fh AFA | 
Pract adel: AT: eTA N 


af a. even 

Joe edt: ... for the sake of the three worlds 
fez ... much worse 

wetland _. for the sake, merely, of the earth 
Pea _. by killing 

ATA TET _. the sons of Dhritarashtra 

q: .. tous 

sal A: _.. what earthly happiness 

Ald .. will result 


Wale .. O! Krishna 


“Byen for the sake of the three worlds, and much 
less for the sake, merely, of the Earth, what temporal 
happiness can result to us, O ! Janardana, from kill- 


ing the sons of Dhritarashtra.” 
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36) Waa ATTA: | 
TATA Ta Sey TATA I 


TY Ua = only sin (resulting in 
unhappiness in the next world) 

HAAT, ..  willattach 

AHIT if to us 

al oe by killing 

Ua me wathese 

aaa: = murderous reprobates 

TTT .. therefore 

Ae Tt we ought not 

ad < ki 

BIGEUAGE k the sons of Dhritarashtra 

ISCIBC ICE es our kinsmen 


“Only sin will attach to us for killing these, mur- 
derous reprobates though they be; therefore, we ought 
not to kill the sons of Dhritarashtra, our own kinsmen.” 


In the last line of the previous verse, it was 
pointed out that no temporal happiness was possible. 
Arjuna proceeds to say that no happiness could result 
in the next world either. He could foresee nothing but 
sin, no merit at all, from any standpoint. 


‘ 2 
SAAT: u’ Arjuna uses a strong expression t0 
denounce the character of his opponents. He calls the™ 
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Atatayins, ‘Murderous reprobates.’ It is desirable to 
have a clear notion of this expression. Vasishta defines 
it. The incendiary, the poisoned, the armed assassin, 
the brigand, the usurper of lands and the seducer of 
another’s wife, are Atatayins. (Vide Sanskrit portion). 
Vishnu and Katyayana say: “The assassin killing with 
a sword, poison or fire, the hurler of curses, the user of 
black magic to kill, the political traitor and the seducer 
of wife, these seven are Atatayins.” 


It is enacted in the law of self-defence that “an 
Atatayin coming down to attack may be despatched 
without further ado. No penalty is incurred by the killer 
thereby”. This rule of killing Atatayins was not un- 
known to Arjuna. He is of opinion, however, that the 
rule does not give him exemption from sin in the cir- 
cumstances before him. His position is explained in 
various ways by the commentators. 


1) The exemption in the case of Atatayins is said 
to occur in Artha (314) Sastra, and is therefore weaker 
than the rule of Dharma that no man shall injure his 


neighbour or any animal (4 fehi). What is 


meant evidently is that, for the exigencies of the Royal 
Penal Code, a chapter of general exceptions, artificial 
in character, contains the rule of self-defence by reason 
of which one is able to protect oneself against offenders. 
This legal fiction cannot override the moral maxim 
which inflicts the penalties of sin on every wrong-doer. 
When the door is open for escape, why get into the 
clutches of the Atatayin at all, and kill him? 


e killing of Atatayins is jus- 


2) A ing that th z 
Assuming ligious code too, some argue 


tified by the moral and re 
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that because it involves kith and kin and the destruc- 
tion of the clan He itself, there is sin in killing them, 
though, if they were Atatayins without more, their 
destruction might be sinless. (Thus is Vivriti). @aedatq 
suggests this explanation. 


3) Looking at all the rules bearing on the ques- 
tion, in the Dharma Sastras, the law does not seem to 
be very clear. Katyayana sounds a note of dissent by 
creating an exception in favour of Atatayins who are 
elderly people deserving of reverence. 


AAT NRE TATA AA: | 
TEA Aa ATL TTT A TAT Hat: het. 


If the Atatayin is a superior personage by merit 
of penance or birth, he is not to be killed. The lynch 
law in question applies only to the low and the sinful. 
Brihaspati commends the person who abstains from 
killing a superior Atatayin, and says that he acquires, 
by the abstention, the merits of an Aswamedha. 

ATTA HE TATA | A a STU BIS TAT 
oq’ Hence it is, that, after the great war Aswamedha 
was specially prescribed to atone for the sins incurred 
by slaying the opponents, Atatayins as they wer 


(ert gaat mAAR). 


4) The golden rule, vehemently insisted on by 
Christian scriptures of returning good for evil, of pre- 
senting the right cheek when the left is slapped, is the 
basis of Arjuna’s theory that evil is not to be resisted: 
Only, he did not see that the theory of non-resistant? 
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of evil is so utopian as to be entirely beyond the pale of 
practical politics. The golden rule of non-resistance is 
warmly advocated in many places in Santiparva. 


AAA SST TAT PAA Ch. 98. V.21. 
a aey Halt AAAA: | Ch. 98-19. 


AAT: We SA Aa IT aT aT eat a Mitel Tata | 
qi q A S a STA aT: Cele PAA 


Ch. 300. V. 17. 


“Do unto others what you wish to be done unto 
you;” “Do not do to others what, if done to you, will be 
disagreeable.” “Whoever does not retort harshly, when 
foully abused, whoever does not retaliate, even if 
killed, and does not wish evil to the assassin, with him 
the Gods are pleased.” 


Arjuna adopts this line of reasoning, that evil is 
not to be resisted, that the golden rule is the only holy 
rule of conduct to adopt and that to return good for 


evil is true merit. 


The 1st line of this verse has been constructed in 
another way too. No doubt, they are Atatayins, because 
Duryodhana had committed arson, had tried poison, 
had tried seduction, had banished the Pandavas and 
had usurped their kingdom —in fact, had done almost 
everything to bring him within the purview of the defi- 
nition. Assuming, however, that he was no atatayin 
by previous demerits, he would become one, says 
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Arjuna, if he should kill the Pandavas though these 
abstained from battle. 


This is in answer to the objection that, though 
Arjuna might desist, Duryodhana would not abstain 
from battle. Arjuna says, if he killed an adversary who 
retired from battle, he becomes thereby an Atatayin, 
and sin would attach to him. Whereas the first inter- 
pretation gave the meaning, “only sin would attach to 
us by killing the Atatayins,” the second meaning now 
explained is “sin attaches only to them, the Atatayins, 
if they choose to kill us (when we are unresisting and 
innocent.)” 


37) Sa fe Fe ET GATT AP | 
qadd A A SMTA: Il 


our kith and kin 
because 

how 

killing 

happy 

may we be 

O ! Madhava 
although 

these 


do not see 


their reason dominated by greed 


Chapter -I1 Verse - 37 71 


“For, how may we be happy after killing our kith 
and kin, O ! Madhava. Although, these, being domi- 
nated by greed, do not see.” 


IETA: V Arjuna begins a line ofreasoning 
to draw a distinction between himself and 
Duryodhana. He proceeds to meet the point that, as 
the obligations and amenities arising from kinship 
were reciprocal, if Duryodhana’s party did not hesitate 
to kill, it was obviously Arjuna’s duty to retaliate. 
Arjuna points out that a difference existed between the 
two as to their moral turpitude, arising from the fact 
that, whereas one of the parties clearly perceived the 
guilt, the other did not, on account of the covetousness 
warping their intelligence. Arjuna is prepared to mini- 
mize and mitigate the wickedness of the enemy, for says 
he, they were carried away by greed and were there- 
fore blind. Every code of religious and moral law al- 
lows a clear and important distinction between the con- 
scious and wilful wrong-doer and tho ignorant and 
unwitting offender. Yajnavalkya says that sin commit- 
ted unknowingly is expiable; while if knowingly com- 
mitted, it is not. By virtue of a special text, such aman 
may however be associated with”. 


The word 34éd may be noted. ‘Upadhr’ is an ad- 
ventitious cause which makes things look different 
from what they are. A pure white crystal looks red by 
the proximity of a red flower. It also denotes a decep- 
tive medium. The greed of Duryodhana was the 
Upadhi which coloured and misled his reason. Hence 
he acted very much like drunken people who are not 
free agents and are morally irresponsible. 
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38) Jaagi AT Haale I MAR | 
ae a STS: TTT Aa 


gagapi  .. brought on by extinction of family 
aT a Sin 

Rag a „andin hostility to friends 

LIGEN .. turpitude 

pA .. how 

agi .. isit not to be learnt 

ae: PDS 

WAIA, .. from sin 

TTT .. ofthis character 


Rafig «to turn away 
“ The sin of extinguishing the family (clan) and 


the criminality of injuring friends; why should we not 
learn to turn away from such a sin.” 


39) paaga as worahestares | 
FOR Met HOTT: TATA: l 


SMA e caused by extinguishing the family 
qi sin 
maaha: 


seeing clearly 
SIE .. O! Krishna 
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aaa .. by the extinction of family 
PEUL GS] .. die away 

RaTAt : .. family observances 
aad: .. ancestral 


“Knowing clearly, as we do, the sins brought on 
by family ruin, O ! Janardana: when the family is lost, 
ancestral family observances die away.” 


(Verse 38) Arjuna argues thus. “The war that the 
other side is so anxious to engage in, causes the ruin 
and extinction of the family. This is fraught with ex- 
tremely sinful results. Duryodhana does not see this. 
He is ignorant of it, as he is of other wrongs too that he 
is guilty of. He has not only this sin of extinguishing 
the clan to his credit, but also black ingratitude to boot. 
On our side, we always extended good will and cordial- 
ity towards him. He was our treasurer in the Rajasooya. 
We showed him every hospitality. But as soon as he 
turned his back on us, he began to scheme against us. 
He got us into the gambling. He exiled us for 13 years 
on the promise of restoring our kingdom to us at the 
end. But he refused to give us even a pinprick of earth. 
Duryodhana does not realize the dual crime he is com- 


mitting viz., 
1) the family ruin and 2) treachery. 


Luckily, we have no treachery to atone for. We are 
confronted only with the possible crime of bringing about 
the family extinction. He is blind to both. We are keenly 
alive to the only sin we are concerned with. Seeing it so 
clearly, are we not to turn away from it? 
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The objector may say that it is the duty of every 
Kshatriya to respond to every challenge for battle and 
every challenge for dice. Duryodhana having thrown 
down the gauntlet of war, it may be said that I am 
bound in duty to pick it up and fight. But no. There is 
no doubt a conflict of duties, but the sin of family-ruin 
in prospect is far more serious than the one involved 
in the breach of the soldier’s duty. No soldier is bound, 
under all circumstances, to accept the challenge, even 
though it might imply serious sins such as the extinc- 
tion of the clan. Hence the rule that a warrior must 
fight, if challenged, is subject to the qualification that 
no other sin is liable to be incurred thereby and that 
the party challenged is not conscious of such a sin. 
There is not only a serious sin involved, but I am also 
conscious of it. Hence I won’t fight”. 


gaani: Ullda:’. The ancient and ancestral ob- 
servances that die away with the extinction of a fam- 
ily are traditional customs and practices such 4s 
Sraddha. The observances known as Kulachara are 
matters of great importance in India. Our ancient law- 
givers view with peculiar sancity the strict perpetua- 
tion of traditional rites and ceremonies, and an unbro- 
ken continuance of lineage for this purpose. 


40) TÈ AE Fe qaia | 
amiT fA gate: | 


righteousness 


qa 
ae being lost 
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He Fed Td .. even the entire clan 

aa: .. depravity 

anaid .. Covers, Seizes - 
CCCHERCICE .. by the domination of depravity 
PUT .. O! Krishna 


PEIG .. become tainted 
Roles: .. family women 


“When Dharma is lost, depravity envelopes the 
entire family. By the predominance of depravity, O ! 
Krishna, family women become tainted.” 


“pola? ”. Family women get into ruin. Family 
women are referred to in antithesis to the class of danc- 
ing women. That this class of women who did not marry 
existed of old is clear from the story of Pingala, the con- 
tented prostitute, and other allusions, in Bhagavatha 
and Mahabharata. 


The ruin of women follows close upon the decay 
of family Dharmas. The clan being thinned by the 
death of elders and chiefs, the youngsters suffer for 
want of teachers to guide them. The wives of men who 
brought the families to ruin cannot in the nature of 
things lead a chaste and upright life. They are tempted 
to go astray in sheer despair. They are found to seek 
husbands for sisters and daughters among prohibited 
castes and gotras. This leads us to the confusion of 


castes, TAA in the next verse. 
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41) ATS Ferg TT Aad ATTN: | 
GE AAT HOM HAC F I 


ay women 

GARI .. being degraded 

awita .. O! Krishna 

aad arises 

aaa: .. confusion or admixture of castes 
KENG .. confusion 

Ara (leads) only to hell 

POAT, those who have ruined the family 


Had a .. and the family itself (the surviving 
youngsters and descendants) 


“When women are degraded, Varna Sankara 
(confusion of castes) is the result. Confusion leads, nect- 
essarily, into Hell, those who have destroyed the fam- 
ily as well as the ruined family itself.” 


“auigat:’’. Arjuna dreads it as a serious evil that 
the castes would get intermingled. It is of interest t0 
contrast this, for a moment, with the trend of modern 
social reform which looks upon this very inter-mixture 
as a consummation devoutly to be wished for. ‘Dow? 


with caste’ is the public cry of the age. ‘Preserve it 
intact’ is the ancient injunction. 


Abbe Dubois was a French Missionary who lived 
in South India for about 30 years among all classes of 
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people and wrote a horrid treatise on ‘Hindu manners 
and customs’ in French, which, the East India Com- 
pany purchased in manuscript and published in En- 
glish. This book is now found in every Government li- 
brary. Speaking of caste, this hostile witness, however, 
says, ‘I believe caste division to be in many respects 
the chef d auvre, the happiest effort of Hindu legisla- 
tion. I am persuaded that it is simply and solely due to 
the distribution of the people into castes, that India 
did not lapse into a state of barbarism, that she pre- 
served and perfected the arts and sciences of civiliza- 
tion, while most other nations of the earth remained 
in a state of barbarism.’ 


“Such an institution was probably the only means 
that the most clear - sighted prudence could devise for 
maintaining a state of civilization.” 


“We can picture what would become of the Hin- 
dus if they were not kept within the bounds of duty by 
the rules and penalties of caste, by looking at the posi- 
tion of the Pariahs or outcastes of India who, checked 
by no moral restraint, abandon themselves to their 
natural propensities.” 


“For my own part, I am persuaded that a nation 
of Pariahs, left to themselves, would speedily become 
worse than the hordes of cannibals who wander in the 
vast wastes of Africa and would soon take to devour- 
ing each other.” 


This quotation, though a long one, speaks for it- 
self, coming as it does, from the pen of one who had not 
a single good word to say of the Hindus in general and 
the Brahmins in particular. 
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There is abundant testimony even among mod- 
ern writings (Dr. Brycre’s Romanes Lectures, for ex- 
ample), that the influence of the mother has a most 
important bearing on the character of children and 
that admixture of races tends to diminish the wealth 
of character and the potency for civilization. 


Manu and others classify the products of intermix- 
ture as Anulomas and Pratilomas. Where the father is 
of a higher caste than the mother, the child born is 
Anuloma. If the order be reversed between the parties, 
the result is a Pratiloma. The following may be referred 
to, to show some details of this classification. 


ANULOMAS 


Father M other , 


Whose father is a and 

Brahmin or Kshatriya| whose mother is 

or Vysia Kshatriya Vysia or 
Sudra 


Brahmin Vysia 
Brahmin Sudra 


Sudra 


Whose father is 


Kshatriya 
Vysia 


Vysia Brahmin 
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42) Tain fatten gaha: 
AAA: HSA AAA | 


vated a 

Na: .. ancestors: manes 

R .. indeed 

wi .. of these 

gaen: .. deprived of rice-bal's and libations 
ata: .. by misdeeds 

Ud: .. these 

HOUMA .. slayers of family 

FOAL: .. creating confusion of caste 


“Their ancestors fall, deprived of rice-balls and 
libations, owing to these misdeeds of family-slayers 
creating the confusion of castes.” 


4 ` 


:’. Itis to be observed that all sorts 
of artificial sons spoken of in the Smritis do not appear, 
after all, capable of conferring spiritual benefits on the 
parent. For instance, the Kshetraja son is one of this 
class, being begotten on one’s wife by some one else, an 
appointed parent like Rishi Deergha Tamas who begot 
issue for a king. The point is whether the rice-ball and 
libation offered by him does reach the mother’s true 
husband. Neelakanta commenting on this verse of the 
Geeta says that it can reach only the true progenitor 
and not the mother’s husband. He is of opinion that he 
(fam) is tolerated and counted a son only for the 
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secular purposes of lineage and not the spiritual. 
Hence, when a family becomes extinct, artificial resus- 
citations do not and cannot transmit Pinda and water 
to the ancestors, and they have necessarily to fall. 


The story of Asthika in Mahabharata is a touch- 
ing description of the ancestor's condition under such 
circumstances. Jaratkaru was a young sage with a wise 
head on young shoulders. He believed not in wedded 
life, but resolved to be a life-bachelor. In his peregrina- 
tions into a forest, he looked into a ruined well by 
chance. There, he found a lot of people clutching at 
grasses and hanging down as if about to fall into a fath- 
omless abyss. A few rats were busy gnawing at the roots 
of the grasses. Jaratkaru was horrified to see the im- 
minent position of danger to which these people clung 
in despair and asked them what the matter was. They 
replied in tones of somber mournfulness that they were 
the ancestors of one Jaratkaru, and owing to his reso- 
lution not to marry and beget issues, they were about 
to be hurled into hell. Jaratkaru felt how sinful he had 
been and disclosed his identity. They advised him to 
go and marry at once. He reluctantly consented. S0 
goes the story, at the end of the which we find a Rishi 
Asthika, born of Jaratkaru and serpent Vasuki’s sis- 
ter, who, young boy as he was, bearded Janamejaya 
and stopped his ‘serpent-sacrifice’. 


The point raised by Neelakanta, as explained 
above, is one of considerable academical and religious 
interest to Hindus and scholars of Dharma Sastra. 
Except the Dattaka or adopted son, all the other artifi- 
cial sons have now become obsolete. Interest therefore 
centers on the adopted son as to his spiritual capacity 
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to benefit his adoptive ancestors by Pinda and water. 
Neelakanta quotes Veda and Yaska to disqualify ev- 
ery son but the Aurasa in this respect. 


43) SARA MATA: FA TTT 
SAARA HIATT HATA N 


saae .. become extinct 

mat: .. caste duties 

gagat: .. hereditary family-duties 

MATT: .. ever-to-be performed, constant 
saagaa ioi ... whose family-duties are extinct 
ATT .. ofthe men 


alert .. ©! Krishna 


“The ever-to-be performed caste-duties and fam- 
ily duties become extinct. Of the men whose family (and 
caste) duties are gone, O Janardana,” 


44) ah frad T AARAA | 
El Ta ASA Hd AAA TAA II 


RA in hell 

Pract with certainty, undoubtedly 
ae: abode 

rat becomes or is 
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ata TATAA .. thus have heard 
wel Id .. alas! 

Fey .. great sin 

ad .. to commit 
GEIRG .. are engaged 
ait FE 


“The abode is undoubtedly in hell, thus have we 
heard. Alas! we are engaged in committing an enor- 
mous sin,” 


‘(art ad’’. This interjection deserves a passing 
notice. Itis but a single word. It denotes grief and sad- 
ness. It expresses disgust at something despicable 
(frm). It conveys pity and commiseration. It expresses 
surprise. In the speech of Arjuna, he had given expres- 
sion to all these feelings. The reader may easily recall 


to memory the passages striking the various notes, sad- 
ness, censure, mercy and wonder. 


45) TAPAUS ted TTA AT: | 
Aenean ToT: I 


aq .. because 

wagu .. from greed of kingship and 
pleasures 

ad œ 1a) Leal 

tao .. Kinsmen 


sadi: .. have tried 
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ate if 

HT me 

SI GICARS ..  unresisting 

SEIE] devoid of weapons 
ATTA: .. having weapons in hand 


“Because we are about to kill kinsmen from greed 
of royalty and its pleasures. If they, weapons in hand, 
attack me though I am unarmed and don’t retaliate,” 


TAU Tl SETH TAAL AIT | 


aud SATA — 

46) TARATA: TA ET STARTA | 
FIST BA AT STATATAT AT 

TACT: .. the sons of Dhritarashtra 

Wr .. in fight 

ed .. if should kill 

dd that 

q .. tome 

Ae .. productive of greater happiness 

WaT will be 

aoa: Tas .. Sanjaya said 


Wa .. thus 


The Bhagavad Geeta 
having spoken 
Arjuna 
in the battle-field 
on the back portion of the chariot 
sat down 
having cast aside 
with arrows 


bow 


alae 


: .. his mind overpowered by sadness 


“Tf the sons of Dhritarashtra should kill me in 
fight, that would be all the better blessing for me. 
Sanjaya said: ‘Arjuna spoke this on this on the battle- 
field and sat down on the back side of the chariot, hav- 


ing cast aside bow and arrow, with mind overpowered 
by sadness.” 


aR eq: TANTU’. Arjuna uses a big “if” in 
respect to the probability of the enemy attacking him 
even if he remained unarmed and declined to retali- 
ate. He had some reason to doubt such a contingency. 
He is probably thinking of the understanding arrived 
at, the evening before, among the belligerent leaders 
to the effect that the battle should be fought on the 
footing of honourable rules of fair play. It was under- 
stood (vide the Sanskrit passage quoted) that an armed 
warrior should not attack an unarmed opponent, that 
ear should attack only car, cavalry should oppose cav- 
alry and so on. Arjuna therefore thinks that, if he d& 
sisted from the strife, the enemy would probably re- 
treat. But if, out of disregard for the rule, they should 
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attack and kill him, he would deem it a great blessing 
for the two-fold reason that he had avoided slaying 
kinsmen and that Swarga was assured to him because 
of his death on the battle-field. 


Thus ends the first chapter of the Bhagavad 
Geeta. It is more or less a purely prefatory chapter. Sri 
Madhwa has not commented on the verses of this chap- 
ter, observing that the meaning is more or less plain. 
Sankaracharya and Ramanujacharya have adopted 
much the same course. 


It will not be useless, however, to recapitulate the 
contents a little, lest we should fail to note the salient 
points. The chapter opens with a speech of Duryodhana 
addressed to Drona. Duryodhana surveys the situation 
and recounts the chief leaders of the enemy and his 
own. His conclusion about the relative strength is con- 
veyed in verse No.10. Commentators have differed 
widely over the purpose and purport of Duryodhana’s 
speech. Some read nothing but self-boast and self-con- 
fidence in it. Others read therein a note of despondency, 
real or feigned, whereby he tells Drona and possibly 
Bheeshma too, that his own army was not equal to the 
occasion. Sridhara, Vedantacharya and 
Raghavendraswami, incline to the latter interpreta- 
tion. Sankarananda, Madhusoodana Saraswati, and 
Neelakanta, support the former construction. 
Vedantachariar has a long note of cogent reason in sup- 
port of his position. The names and number of the 
Pandava leaders mentioned by Duryodhana, the praise 
bestowed on them, to some extent exaggerated obvi- 
ously, the half-hearted mention of a few leaders on his 
own side, the sequel of Bheeshma starting the roar and 
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the conch to put cheer into his heart, leave no room for 
doubt that the Vaishnava commentators have hit the 
right point. 


In this connection, most commentators have to 
note the true significance of Duryodhana putting 
Bheema’s name against Bheeshma as the rival, al- 
though technically he should have mentioned 
Dhrishtadyumna, or for other reasons, Dharma Raja 
or Arjuna. The true reasons lay in the circumstances 
that Bheema was in truth and fact, the hero of heroes 
whom Duryodhana dreaded. But for the Achilles of 
Mahabharata, Duryodhana would never have quailed. 
Sri Madhwa has read the purport of Mahabharata a 
right in elevating Bheema as the pre-eminent Vayu 
without a peer among the Jeevas. Thus, in understand- 
ing verse 10, the followers of Sri madhwa will read it 
with the key furnished elsewhere by the master, and 
conclude not only that Duryodhana meant to praise 
the Pandava force but his terror was largely due to 
Bheema’s acknowledged prowess. 


To resume the thread, Bheeshma demonstrated 
his strength and dauntlessness by his unique roar and 
conch. The Pandava leaders gave a lusty response. The 
din echoed and re-echoed with such a terrific sound 
that the troops of the enemy felt their hearts rending: 


The challenge being given and responded to, blows were 
about to begin. 


At this juncture, Arjuna became suddenly and 
unexpectedly affected by a strange mood. He had just 
sounded his conch, Devadatta. But the awful moment 


of action brought into his mind an influx of new ideas 
and unforeseen currents of thought. 
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Here again, there is difference of opinion as to how 
we may characterize the reasoning of Arjuna. Before 
dealing with this aspect, let us recall to memory briefly, 
what he says:— 


i) Kingdom, wealth and fortune are valueless for 
one bereft of kinsmen. In their joy is his joy, in their 
grief, is his grief. If all kith and kin are gone, the pur- 
pose for which conquest has to be made and enjoyed, 
vanishes. The Earth and Heaven are alike not worth 
achieving at this price. So much for the temporal gain. 


ii) In the next world, nothing but sin awaits us 
for the misdeed. 


The sin arises in several ways:— 

a) There is the sin directly arising from killing rela- 
tions. 

b) There is the sin involved in the extinction of fami- 


lies by reason of which women get degraded and 
castes get intermingled. 


c) There is the sin in ancestors falling into hell de- 
prived of Pinda and water. 


d) There is the sin of the youngsters going astray 
for want of elders to teach Dharma, and the 


posterity becoming ruined. 


e) From the stand-point of society, which loses its 
leaders and Dharma, sin will surely follow. 


iii) He anticipates the objection that, the obligations of 
kinship being reciprocal, it was his duty to fight 
if and when challenged by his cousins. He speaks 
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somewhat apologetically of his cousins’ wicked- 
ness and mitigates it by attributing it to greed 
and ignorance. He therefore thinks that it might 
be excusable in Duryodhana to challenge and 
fight, but not in himself. 


The Lord allowed Arjuna to pour out the whole bile 
and listened patiently without a word of interruption. 


Now what is the worth and value of this reason- 
ing? The feeling of mercy or pity that prompted his 
speech is described as WIHT. What is the true mean- 
ing of this expression? Was it a highly noble and el- 
evated sentiment that he felt and voiced, or but an ill- 
digested, inferior sentiment mistaken for altruism? 


Ramanujacharya describes Arjuna as being 4 
RART, one possessing a most exalted tenderness. 


Sankarananda and Madhusoodana Saraswati 
praise the speech as a bit of true Vairagya 
(disattachment to the world) leading to altruistic 
sanyasa. They entirely approve of Arjuna’s sentiments. 
Holding these views, it is not surprising that they cor- 


sistently construe Yalale in verse No. 11 of chapter I 
as denoting “words of wisdom”. 


The obvious fallacy in accepting Arjuna’s words 
as wise is in the fact that Sri Krishna demolishes it 


and calls on Arjuna over and over again to fight an 
kill the very kinsmen. e i 


At the very outset, Arjuna brought into great 
prominence his own individuality, and greatly empha- 
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sized. “I and mine” (see verses 21, 22, 23). This position 
was utterly indefensible in a truly religious spirit. 


The next fallacy was in assuming that he was 
called on to fight for the sake of worldly enjoyments, 
or for the protection of kith and kin, or for the joint 
participation of sensuous pleasures with his relations. 
The Lord is going soon to dislodge this basic error. He 
was to fight only because it was his duty and because 
he was only a tool in the hands of God. 


Another fallacy lay in the assumption that the 
slaying of persons like Duryodhana could ever result 
in sin. He was an enemy of God and Virtue, and his 
destruction meant Salvation to the country. No man 
ought, strictly speaking, to claim any one as kindred 
who is an enemy of God and Dharma. We ought to rec- 
ognize none as cognates or agnates unless we are con- 
nected with him in spiritual brotherhood. 


Arjuna indulged in a great deal of imagination 
in dreading the extinction of families, the confusion of 
castes and the destruction of social orderliness. These 
were based on wrong hypotheses. 


Thus, as the trend of his long logic drifted him to 
the abandonment of obvious duty, his reasoning was 
inherently weak and fallacious. It therefore seems 
clear that he put forth only a plausible argument and 
that his sentiments were neither truly sound nor re- 
ally altruistic. 


It is a curious point to notice here that 
Ramanujacharya and Sankaracharya hold Arjuna to 
be a very ignorant person full of mundane delusions. 
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On the other hand, Sri Madhwa regards Arjuna as one 
of the great seers who had visioned God, as an TET, 
being no other than Nara and Indra. Yet Arjuna’s 
speech is regarded by Sri Madhwa as unwisdom though 
deemed wise by others. The explanation lies in the fact 
that Arjuna’s intellectual vision had been partly 
dimmed by his human environments. Moreover, he only 
took up the plausible position of a staunch objector, in 
order that the hollowness thereof might be thoroughly 
exposed by the Lord. He put himself in the place of a 
typical man and stated all that would occur to the un- 
aided reason of ordinary men. 


END OF CHAPTER - I 





Wats n 


CHAPTER - 2 


CASATA: | 


aay vary — 


1) TAM RISSA ALTRAN | 
Aiai eT AIRS: N 


Sanjaya 

said 

him 

in that manner 

by tenderness 
overborne 

with smarting eyes filled 
with tears 
despondent, grieving 
this 

speech 

spoke 

Krishna 
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“Sanjaya said: Sri Krishna spoke thus to him who 
was grieving tearful, and distracted by tenderness as 
aforesaid.” 


‘aaq gar’. The present verse is a continuation 
of Sanjaya’s speech from the last words of the 
preceding chapter. This being a new chapter, to avoid 
confusion, ‘Sanjaya said’ is repeated. 


‘aa’. In that manner, seated in a wrong place and 


position indicative of a resolution not to go on with the 
bloody business. 


‘sual’. This has throughout been a difficult word 
to construe with clearness. Not infrequently, 1s it used 
to denote a condescending feeling of compassion. This 
would imply that Arjuna was certain of victory and 
pitied the victims. But in verse 6 of chapter II he con- 
veys the doubt that he might not be the victor. The 


feeling referred to is only tenderness of attachment to 
kith and kin. 


oy ae saat fae aE 
TTA RT I 


apa ... the great Lord 


vars .. said 

Ha: .. Wherefore, why or whence 
cal . you 

CER) .. weakness or failing 


Ect .. this 
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fat .. atthe crisis 

aquifer .. come upon 

ES CILIGE .. Cherished (only) by non-Aryans 
(ignoble) 

eng .. Obstructive of Swarga 


ahia  ... disreputable 
SRG] .. O! Arjuna 


“The Great Lord said: Whence has this weakness 
come upon you at the crisis — such as is cherished only 
by non-Aryans, is obstructive of Swarga, and is dis- 
reputable, O! Arjuna.” 


ga?’ . This word conveys surprise and censure. 
It denotes the Lord’s reply that the whole of Arjuna’s 
reasoning was unworthy and fallacious. The Lord uses 
a few expressions by way of antithetic contrast with 
the significance of the word Arjuna. The word Arjuna 
means white, spotless. Arjuna himself has thus ex- 
plained the meaning of his own name in Virata Parva 
to Prince Uttara:— 


K «In the four quarters of the Earth, itis difficult 
to see one of my colour. Besides, I engage only in stain- 
less action, and so they know me as Arjuna.” The Lord 
emphasizes the word Arjuna to point out how utterly 
inconsistent therewith is the failing and weakness he 
exhibited, and how surprising it was that he, Arjuna, 


of all persons, should have yielded to it. (hai TAT RG). 
RACAT RUNT? E CORTA A O 


ASAT agai TTA gA: | 
ate Hae T AA AGA fag! N 
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‘amy’. There was little time for argument. Just at 
the perilous crisis, the weakness had come upon him. The 
Lord makes a home-thrust appeal and says briefly that 
the crisis was altogether inopportune for words. The word 
Aud denotes a mis-matched pair such as oxen yoked toa 


cart. Here, it is meant that the + or dirt, soiling the 
whiteness of Arjuna, was quite unworthy oft. 


The second line of the verse hurls three sharp 
arrows, pointed and piercing. Of them, the 3rd aretha 
appeals to what Milton describes as the last infirmity 
of noble minds, viz., love of fame. Disrepute and dis- 
grace here below would be gall and wormwood to any 
honourable soldier. The second arrow sere bangs the 
door of Heaven upon Arjuna. The Lord repudiates the 
idea of any Y% or religious merit from the course that 
Arjuna proposed to adopt, and says that the very 0p- 
posite would be the result. Thus Arjuna’s retirement 
meant-no good in Heaven or Earth. 


EIERE . The first censure SGILIGL requires a little 


explanation to realize the full force of its significance. 


It may be observed that this expression SGIRRE is of 
frequent occurrence in Mahabharata, manu and other 
old writings. It is a sort of technical expression meant 
to convey a strong censure. In modern Sanskrit, is 
a respectable, revered person. The word denotes reli- 
gious and moral elevation, a person of noble chara- 
ter, one who walks in the straight path of duty. But in 
ancient times, the word denoted a race of men who we? 
superior in courage, capability, and character, to other 
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races referred to as Mlechas, Dasyoos, and so on. The 
Rig Veda speaks of Dasas, Adevas, and Aryans. Manu 
has a long discussion about the offspring of parents one 
of whom is an Aryan and the other a non-Aryan. (Vide 
Sanskrit verses). In Mahabharata, Aswamedha Parva, 
Aryans are mentioned along with Mlechas, Kiratas, 
Chinese and others among the followers of Arjuna. As 
a trait of the Aryans, it is said that they do not Mlenchise’ 
in language, nor practise deceit. Hence the word prima- 
rily had a racial significance and gradually came to sig- 
nify nobility of character, the racial origin being some- 
times forgotten. By the expression AE the Lord re- 
fers to Arjuna’s aristocratic birth and censures his weak- 
ness as becoming only aboriginal plebians, barbarians, 
Dasyoos, Mlechas and the like. 


3) Sea aaa Te: We dare | 
qe ERLIE] AAS TAT N 


JA .. cowardice (impotence) 
AT Ha: .. don’t fall into 

mi .. ©! Arjuna 

TUTT .. not this 

cata .. in you 

snad .. is appropriate 

as ite paltry—easily shaken off 


Cle .. faint-heartedness 
tay .. setting aside 
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afte . getup 
WaT .. vanquisher of foes 


‘Do not get into impotence, O ! Partha. It is not 
appropriate for you. Get up, OU! Vanquisher, casting 
aside the paltry faint-heartedness.’ 














‘<q’ . It is not improbable that the Lord conveys 
a gentle insinuation that, though Arjuna spent a year 
in Virata’s town as a eunuch incognito, yet such was 
not his true character as he was no chicken-hearted 
coward by nature. 


‘qd’. This word refers to Arjuna being the son of 
Pritha or Kuntee. 


The day before the battle, Kuntee had sent a 
message to Arjuna, saying, that mendicancy was for- 
bidden to him, agriculture was unbecoming, and as he 
was a Kshatriya, he was bound to protect all as a sol- 
dier whose profession lay in the strength of his arm. 
The Lord gently reminds Arjuna of his mother’s mes- 
sage by the word må. 


AGT ITT- 
4) aii A AT T ET | 
gA: raen preia l 


aga: .. Arjuna 


sas .. said 
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RA how 

cite Bheeshma 

AR I 

GEG in battle 

Avi Drona 

q and 

HJT .. O! Madhusoodana 
zg: ... with arrows 
fares shall I fight 

Pri deserving worship 
aR conqueror of foes 
"How can I shoot Bheeshma and Drona with ar- 


rows, and fight them on the field, O ! Madhusoodana, 
deserving worship as they do, O ! Vanquisher of foes". 


yaf Aa eee N 


IST .. preceptors, elders 
ART _. avoiding the slaying of 
R .. isitnot 


GEIG TEAGI .. most exalted 
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AT: .. better, blissful 
ah .. toeat 

wal .. the food of alms 
aft .. even 

3 ala .. here below 

Real .. by killing 
ARAA .. attached to wealth 
g .. though 

TET .. elders, preceptors 
eat .. here alone 

ya .. we shall taste 
ATL .. pleasures 


CIELO IRU IGI .. blood-mixed 


"It is better to eat the bread of mendicancy, here 
below, rather than kill these esteemed Gurus. For, by 
killing them, the Gurus, attached yet to worldly en- 
joyments, as they are, I should, in fact, taste pleasures 
mixed with blood". 


Arjuna harps perpetually on two strains, the re- 
sults, here below, and the fruits to be reaped after death. 
He prefers mendicancy to the riches earned by slaying 
persons like Bheeshma, Drona, and Kripa. He thinks, 
in the first line, of hell and the tortures in the other 
world. His mind then swings back to the awful results 
in this world itself. As if to say, “why go so far as the 
next world and to a future so distant as death; here, in 
this very world, the revels of conquest are associate 
with blood. We have to wade through slaughter to the 
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throne and purchase the fruits of victory dearly with 
blood. The pleasures so associated with blood are nau- 
seating’. Arjuna shows that he is not unaware of the 
fact that Bheeshma and Drona have not yet risen above 
the attraction of wealth. Bheeshma, in fact, confessed 
once to Yudhisthira that Duryodhana held him by 
mercenary fetters. How Drona sought a cow of 
Drupada and sowed the seeds of the Great War by rea- 
son of a little insult offered by Drupada is well known 
to every student of the Epic. Arjuna says that, though 
these are persons clinging to worldly pleasures, still, 
they are elderly preceptors whose blood will stain the 
fingers, and make enjoyments sticky and disagreeable. 
By calling them NÅRMT:, Arjuna urges a worldly ap- 
peal. "It is such a pity to despatch them when they are 
unprepared to take leave of the world and its joys. They 
cling to life, wealth, and pleasure. Why not let them 
taste these to satiety? 


6) Fads: HAAN 
TAT TaN Ale aT AT Tage | 
aaa Seat + RATT- 
ASHE: TS TATE N 


qq ... NOL 
Wd ... this 
Ra: ... do we know 


DRT __ which of the two 
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q: .. tous 

ma: ... is preferable 

GEA _.. whether 

waa ... we succeed 

ate at .. or whether 

q; .. US 

way! .. they conquer 

BIGREI .. whom alone 

Real .. by killing 

a Reia: ... we do not wish to survive 
a ... those 

SENSCIE .. are standing 

Wy .. In front 

TATE: .. the adherents of Dhritarashtra 


‘Nor do we know which, for us, is preferable, that 
we conquer (them), or they conquer us. Those after kill- 
ing whom we care not to live, are standing in front, the 
party of Dhritarashtra.’ 


Which is better for us, of the two? asks Arjuna. 
There is some difficulty in understanding the two things 
he hit against each other and finds it difficult to choose 
between. Sankarananda takes the two things to be 
mendicancy and war, and understands Arjuna to raise 
the question of casuistry whether to beg was better as ib 
involved no injury to life, or to fight was better as it was 
the duty of the Kshatriya. The first line, according t° 
him, raises in fact two doubts: 1) to fight or to beg, which 
is better? 2) Secondly, shall we win or lose? 
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Vivriti and Sridhara take the whole of the first 
line to set out but one doubt, viz., which is better, that 
we win or lose. The two things Arjuna finds it difficult 
to choose between are victory and defeat, and not men- 
dicancy and battle. 


As against Sankarananda’s construction, it has to 
be noted that, as between alms and fighting, Arjuna had 
decisively preferred the former in the previous verse 
(No.5). In the present verse, he proceeds to a new point 
and weighs the relative value of victory and defeat. 


As the problem could not be solved and the choice 
of war in preference to mendicancy led to this dilemma, 
Arjuna feels driven to the other alternative of poverty 
and alms. 


The particle ¥ (and) in the opening part of this verse 


(q Jq) shows itis an additional point he urges to drive 
the nail home in favour of Sanyasa or mendicancy. 


7) aae: 
fà ai Aie: | 
TTA Te TH 
Erres AUT AT al TAA I 
miga: my natural courage being 


affected by the weakness 
of distressful doting 


FF 


“FA 


maaa 
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I ask 

you 

mind being perplexed by moral 
dilemmas 

what 

preferable, good 

will be 

with certainty 

tell 


... that to me 


pupil, disciple 
of you 

I 

command 

me 

you 


one who has surrendered 


“I ask you, my natural courage being affected by 
the weakness of distress and doting, and my mind be- 
ing perplexed by moral dilemmas. What will be good 
for me, tell me that with certainty; I am your disciple; 
command me. I have surrendered myself unto you.” 


‘alta’. This word is usually applied to the miser’ 
extreme fondness for his treasure. It also denotes gre" 
distress of mind. Arjuna is showing too much of fond- 
ness for his unworthy cousins like a miser fondling P5 
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coins, and is further in a state of acute mental conflict 
and agony. The word expresses all this. The word is 
also used in the sense of a slave a man purchased for 
money. If anything distinguishes the bondman from 
the free, it is his dependence. Arjuna is showing him- 
self a slave of the ties of blood. He feels it and makes 
an anxious appeal. 


In the Upanishads QT is defined to be one who 
dies without having obtained a knowledge of God. 
Adwaitic commentators lay stress on this definition and 
make out that Arjuna was pleading utter ignorance of 
the soul and God, not knowing how these were the only 
verities compared with everything else which is illu- 


sive. In their view, SNIE refers to the absolute reality 


of Brahman. But this construction of HI and WIA 
seems obviously far-fetched. There is no reference in 
Arjuna’s speech to the eternality of soul or its verity, 
and the transience of the world or its i!!usiveness. 


It is to be observed that Arjuna places himself at 
the disposal and service of Sri Krishna. He proclaims 
himself a pupil and disciple. He implores the Lord to 
command him and throws himself at His feet in com- 
plete self-surrender. 


It is, of course, very interesting to trace the work- 
ing of Arjuna’s mind among the various points touched 
by him in Chapter I and 10 verses of Chapter II. One 
thing that is clear is that Arjuna did not care to be 
very consistent. His aversion to blood-shed, and fond- 
ness for kith and kin, are prominently brought out. 
He makes a rambling effort to impress into service even 
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the penalties of after-life. He speaks often as if he is 
not sure of his own ground. He waxes eloquent over a 
gloomy future when degraded women would mix up 
castes. He even thinks of departed ancestors and their 
doom. 


Arjuna does not however lose sight of the fact that 
his cousins were wretched reprobates, and that, born 
as a Kshatriya, it was his duty to fight them. He goes 
through complicated entanglements of reasoning to 
overthrow these facts staring him in the face. At last, 
he works himself into the decision that to retire was 
the best course. This cost him acute conflict and agony, 
and brought tears to his eyes. 


The Lord listened to it all and hurled a few darts 
of scathing condemnation. Arjuna felt the puncture, 
and broke forth again, clutching at Bheeshma and 
Drona and referring to their revered position. Though 
his words were indicative of decision and resolution, 
his mind was wandering and ill-at-ease, engaged in 
balancing pros and cons. He thinks of alternatives and 
sees ruin in victory as well as defeat. Then he concludes 
as if his mind was in a chaos of doubt in spite of all the 
reasoning he had dragged himself through. He sur 
renders in despair, full of doubt and vacillation, reduc- 
ing himselfto the position of a disciple seeking knowl- 
edge ofa Great Teacher. It is a study to note the doubts 
and perplexities of a very trying situation, plausible 
arguments advanced and firm conclusion firmly p! 
nounced, the mind shooting away as if yet uncon vince 
to find new arguments, violent emotion upsetting calm 
reason, inconsistency of words and thoughts now 4? 
again, followed by total surrender and despair. 
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8) q R wae wae 
TETRIS SATO 
HITT WATS 
Ta HUTA ATT N 


at .. verily not 

waa .. dolsee 

HH .. of mine 

TTT ATT .. Will drive away 

qq .. What 

th .. grief 

TTT .. scorching, consuming 
aarti .. of the senses 

AA .. obtaining 

wit .. on earth 

SEC] .. foeless, undisputed 
a .. supreme 

Wi .. kingdom 

Jumi .. and of gods 

a amfiges .. and rulership 


“Verily, I do not see what will drive away my grief 
which consumes the senses, even though I get an 
earthly empire free from enemies and also the 
rulership over Devas.” 
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‘sti’. Arjuna is of opinion that Earth and 
Heaven, though he secure the lordship of either or 
both, cannot compensate him and dispel his grief. The 
doubt arises as to what is the grief he alludes to. Be it 
remembered that he qualifies the grief by describing 
it as ‘sense-consuming.’ Sankarananda says it is the 
grief of Samsara, what every mortal suffers in the revo- 
lution of births and deaths — the ills that flesh is heir 
to. The rulership of an Empire is, after all, a material 
acquisition that lasts only for a time and causes grief. 
In the opinion of Sankarananda, Arjuna asks for the 
means of transcending materiality altogether. Vivriti 
suggests that the grief alluded to is not the general 
unhappiness of mortal and material embodiments, but 
the special troubles set forth at length by Arjuna, the 
bitter anguish of killing kinsmen and surviving them. 
He speaks of this distress as calculated to burn away 
the senses. The qualifying clause lends support to 
Vivriti. Sankarananda suggests the throne of Vishnu 
and Brahma among the possible goals, and interprets 
Arjuna to say that even if he should become Brahma 
or Vishnu, still, his sorrows as a Samsarin would not 
cease. In the first place, to become Brahma or Vishnu 
is an utter impossibility for Arjuna. Secondly, Vishnu 
18 God Supreme. He is ever outside the pale of Samsara, 
and is never affected in the least by matter. There is 
no justification for this commentator indulging in this 
fling at Brahma and Vishnu. 


9) UGTA eae STAT: TAT! | 
TAI af fray qt a E l 





Chapter - II Verse - 9 107 


RGI .. thus 

Ora .. having spoken 
ghrai .. to Hrishikesa 

TST HAT: .. Arjuna 

WaT: .. Vanquisher of foes 
aÀ .. Ishall not fight 
sft .. thus 

mag .. to Krishna 

Ota .. saying 

qof .. quiet, silent 

TT .. became 

R .. surprisingly, indeed 
Sanjaya said, 


“Having thus spoken to Hrishikesa, Arjuna, the 
Vanquisher of foes, said to Govinda, ‘I will not fight, 
and, indeed, became silent.” 


The first line says that Arjuna set out the rea- 
sons for not fighting. The second line says he summed 
up by declaring his determination. Then he became 
silent. His conclusion was matter for great surprise. It 
was so inconsistent with Arjuna’s pronounced and well- 
known character. 


The silence referred to, conveys the hint that, 
though he had emphatically declared his resolution, 
he was still open to conviction. He did not run away or 
take any further action. He had already sought 
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guidance, and the silence assumed was the quiet atti- 
tude of a pupil ready to hear and take lessons. 


10) THAT EART: MURA ANT | 
qari Aaaa Ta: N 


7 .. Him (Arjuna) 
Tals .. addressed 
PICEA .. sri Krishna 
waa .. asifsmiling 


DIGI .. O! Dhritarashtra 
aaa: SAAT: .. Of both armies 

TÀ .. in the middle 
Priami .. despondent 

K: .. the following words 


“O ! Dhritarashtra! Hrishikesa smiled, as it were, 
and addressed the following words to him who was de- 
spondent in the middle of the two armies.” 


It may be presumed that Sri Krishna’s lips curled | 
a little as in smile. No offence was taken by the Lord | 
for the cocksure words and the provoking attitude of 
Arjuna. Sri Krishna did not begin a tirade of censure. 
The situation was doubtless provoking. Placed between 
the armies when blows were about to begin, Arjuna, 
the leader on whom all hopes were centered, the ob- 
served of all observers, collapsing at the crisis! But the 
Lord was Hrishikesa and he could control the mind | 
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and senses of every one, and could hypnotise the en- 
emy from striking the blow. So, the Lord put on a gentle 
smile to convey a host of meaning. There was some ridi- 
cule, some contempt, for the reasoning and conclusion 
of Arjuna, a covert insinuation that he had grievously 
misapprehended things. A smile of outright ridicule 
would have provoked Arjuna, and. brought on a mental 
attitude hostile to the receptivity of the pupil. But the 
gentle smile was calculated to produce a different ef- 
fect. It was meant to disarm opposition and prepare 
Arjuna for a complete demolition of his position. It said, 
as it were, “How mistaken you are Arjuna! I don’t blame 
you, but your attitude is utterly wrong and indefensible”. 


ATT: . These words might qualify Afari “de- 
spondent”, so as to bring out the idea that, having been 
a party to all the preparations for war up to the very 
last act of being arrayed on the field, he suddenly 
changed mind. The words might qualify S44 so as to 
indicate that Hrishikesa did not mind the place, the 
battle-field, for the teachings though, under ordinary 
circumstances, it would be a very inappropriate place 
for the purpose. 


11) SETA ed VaTATST ATT | 
TATA AA TESA: N 
STAT | .. undeserving of sorrow 


RT: .. you have sorrowed for 
a .. you 
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Galata .. words of unaided reason; 
or words unbecoming the wise 
q .. and 
SIEK .. you speak 
TATE ... those who are on the eve of death 
SUGIEGE .. the living 
q .. Justas 
q Ag MAN ... don’t grieve 
qfogat: .. the wise 


“You have grieved for those unworthy of sorrow, 
and you speak words prompted by your own reason. 
The wise do not grieve for the dying, just as none does 
for the living.” 


Here virtually commence the teachings of the 
Geeta. The Lord characterises the objects of Arjuna’s 
grief and commiseration as unworthy, and condemns 


his reasoning. He says that the wise do not grieve un- 
der such circumstances. 


FAW . This expression has been variously con- 
strued. Literally, it would mean words of wisdom. 
Sankaracharya and Ramanujacharaya both under- 
stand it in this sense. The former thinks so because 
Arjuna has apparently referred to high themes of life 
below and life hereafter. The latter thinks so because 
Arjuna S words proved that he knew and realized the 
ee characteristics of, and differentiations be- 
wee body and soul. Sankarananda is prepared to 
ee in Arjuna’s speech the quintessence of spiritual 
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wisdom fully endorsed by scriptures. Sri Madhwa, how- 
ever, sees no wisdom in Arjuna’s words. Arjuna had 
argued against obvious duty, and the argument was 
clearly fallacious. Hence, he construes the expression 
to mean words of unwisdom. 


‘a’. The difference of opinion in respect to the 
meaning of YJAM leads to a divergence of interpre- 


tation as to the word ‘3’ ‘also’ immediately after the 
said word. Sankaracharya and Ramanujacharya make 
out the point to be that, though the words were wise, 
Arjuna’s action in sorrowing was unwise, and that, 
therefore, there was a grievous inconsistency between 
his speech and action. ‘3’ in their view means ‘but,’ to 
imply contrast. Sri Madhwa thinks that it is merely a 
copulative in the sense of ‘and’, and that what is meant 
is that he had grieved wrongly and also spoken un- 
wisely. 


TAT’ . In saying that the wise don’t grieve for 
the dead, it must be remembered that Bheeshma and 
others were not yet dead. The ‘dead’ means, therefore, 
the ‘dying’, those about to die. 


The point of the 2nd line: Literally, the 2nd line 
Says, ‘the wise do not grieve for the dead and the liv- 
ing.’ It was hardly relevant to make any reference to 
the living and to any sorrows on their behalf. Arjuna 
had pointedly spoken only of the death of relations, 
and had said nothing about any considerations that 
call for grief on behalf of the living. It is obvious that 
he had not grieved for the living at all. Professor 
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Rangachariar justifies the reference to sorrow for the 
living, by drawing attention to the burdens and respon- 
sibilities of life, and to the usually pessimistic view of 
samsara taken in India. Sankaracharya makes out 
that the wise don’t grieve for the dead or living because 
everything is unreal. But the unreality of the Universe 
is hardly in point, and furnishes no answer to Arjuna. 
As for that matter, Arjuna’s grief and speech, Arjuna 
himself, and Sri Krishna, together with their dialogue 
are all unreal, i.e. have only a subordinate reality in 


the Monist’s school. While on this plane of ‘saTerentten’ 


reality, it would be no answer to dispel his grief from 
the standpoint of the absolute. 


Sankarananda has a somewhat original and cu- 
rious interpretation of the 2nd line. He divides men 
into three classes: 1) the ignorant, 2) the learned (in 
scriptures), 3) and the wise. He says that grief for the 
dead is felt by the first group, the ignorant; grief for 
the living is felt by the 2nd group, viz., the learned in 
Shastras, while the 3rd group, viz the wise, care for 
neither. This is very ingenious, but there is no basis 
for the distinction between the learned in Shastras and 
the wise, and there is no reason why the former should 
grieve for the living. Ramanujacharya avoids the dif- 


ficulty by taking TATA to mean the physical bodies, 
and MTA the souls, He sees no reference to life or 
death made in the verse. The difficulty arises from as- 


suming that anybody grieves for the living, that Arjuna 
made any allusion to this circumstances, and that the 
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Lord admitted the fact and denied it in the case of the 
wise. Sri Madhwa says that the reference to the living 
is only by way of illustration and that the line means 
that the wise do not grieve for the dead just as nobody 
grieves for the living. Here, again, the particle 4, in 
the 2nd line, is responsible for the divergent views. 
Whereas one view is that it is an ordinary copulative 
conjunction in the sense of ‘and’, Sri Madhwa under- 
stands it to have the same sense as 34 ‘like’, meant 
only to institute a comparison. Just as Arjuna did not 
allude to the living and any sorrows on their account, 
the Lord too does not state that any one does grieve for 
the living, but states the very reverse of it, and points 
out that there is no reason for the differentiation be- 
tween the living and the dying in respect to grief or no 
grief. 


12) AHS A A Tal AA ATT: | 
q Xa a Waa TAA: RA II 


ag .. nor 

Brug sal 

g .. at any time 
q a .. was I not 
qa .. nor you 
qa .. nor these 


SCHEME ... princes of men 
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q 4U .. non certainly 

a AAAA: „shall we cease to be 
aa aa .. allofus 

Ad: WL .. hereafter 


“Verily, never was I not, nor you, nor these princes 
of men; nor verily, shall any of us cease to be hereaf- 
ter.” 


This verse lays down the eternality of souls and 
says that God and Jeevas (individual souls) have al- 
ways existed in the past and will continue to exist for 
ever. 


Those who accept from Vedanta the eternality of 
God, and doubt it of other souls, will read the reference 
to God’s eternality as made for comparison. Just as I, 
the Supreme God, am known to have always existed, 
so you and they have existed before and will persist 
for ever. Ramanujarchaya thus construes the verse. 
Sri Madhwa is also of the same view. With regard to 
those who dispute the eternality of God as well as of 
souls, the verse is to be understood as laying down the 
ever-lasting character of both. 


The query may occur whether any one who has 
accepted God from Vedanta will still find room to doubt 
the eternality of souls. Such a doubt is however not 
impossible. Vedanta declares God, the eternal of 
eternals. (fetter). Eternity and infinity don’t 


cept degrees. A thing can be either finite in time OF 
a ; ere can be no third alternative, Hence the doubt 
at, God being eternal, Jeevas who are said to be not 
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eternal in the same sense are not really such at all. 
This doubt is met by Sri Krishna who declares all souls 
to be as eternal in point of time as God Himself. 


This is the famous question of to be or not to be, 
tackled at the very threshold. Do we live after death? 


Max Muller infers the immortality of souls from 
the irrepressible desire for existence, implanted in ev- 
ery being. Nature makes no mistakes. It never mocks 
or shams. The instinct is there and for a purpose. It is 
the beacon-light of a great truth. Not only do we abide 
for ever, being Sat in essence, we are also 
Chit=knowledge, and Ananda = bliss. There is no be- 
ing that is not ever eager to know, to have more light- 
nor one which does not long for happiness. These in- 
tuitive longings point to a great truth. 


The next great truth laid stress on in the verse 
under comment is the oneness of God and the multiplic- 
ity of souls. Sri Krishna speaks of Himself and the many 
men around. He refers to all the Jeevas of the Universe. 


This reference in the plural (wate: ) is a hard 
nut for the Monist. Sankaracharya observes that the 
plurality is to be understood as referring to the multi- 
plicity of bodies, though the soul is throughout one and 
the same. This idea is elaborated by Sankarananda 
who goes into a very long note and concludes by say- 
ing that Arjuna was told not to feel sorrow because the 
Universe is truly Brahman in truth and in essence. 


But the verse as it stands is utterly opposed to 
this view. The plural assertion stares us in the face. As 
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Desikar points out, the verse strikes at the Buddhist 
who views the souls as transient and momentary, at 
the Vaiseshikas who hold to a variety ofthe same creed, 


(apTarafaartet:) and at the Monists who think that 
plurality of souls is untrue. 


Sankaranabda observes that Brahma himself 
cannot reconcile an infinity of souls in space and time, 
with their infinity in number. But neither 
Ramanujacharya nor Sri Madhwa says that each soul 
is infinite in space. They hold that souls are countless 
and atomic. 


But why could not Sri Krishna have made the 
plural assertion with reference only to the multiplic- 
ity of bodies? No; this is impossible. It is difficult to con- 
ceive that Sri Krishna began the teaching in words that 
assert plurality ifhe meant to say the very opposite. If 
he meant to say that all were one, and hence, that there 
was no occasion for grief, why not say so? Why not lay 
down: ‘We are all one in truth and verily there is no 
sorrower, no sorrowed for, and no sorrow?’ Was he defi- 
cient in expression, and did he teach dualism when he 
meant Monism and leave Arjuna to twist his words and 
distil or evolve Monism out of them? 


_ ifSri Krishna taught Monism in fact, the doubt 
arises whether he could be a Teacher at all. Being an 
Iswara who had never had any delusions such as may 
be possible in the case of human seers like Suka, He 
was an Adwaita-gnanin out and out, from eternity to 
eternity. A seer who has realized Adwaita might, even 
after vision and realization, be a teacher, because itis 
said he had been a deluded mortal before, and had had 
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personal experience of Samsara, so that this experi- 
ence of difference might haunt him still. But a seer who 
is Iswara stands admittedly on a different footing as 
he has had no experience of Samsara and ignorance. 
Hence Sri Krishna of realized unity is inherently in- 
capable of being a Teacher. 


13) feats ee Sa Alera | 
Ta cai: Ae a Gate N 


to the embodied soul 


in this, present 


1 af 


. Justas 
ae in body 
a .. childhood 
BIEGI .. youth 
T old age 
qat a SO 
gin: .. attainment of another body 
ait: .. the brave wise man 
TA Sata 
q .. does not lose heart 
"Like childhood, youth, and old age, that occurin 


the present body, so is the attainment of another body. 
The wise, brave man does not lose heart at it. 


This verse may be taken as a further elucidation 
ofverse No. 11 which condemns grief. Are you to grieve 
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for the loss of the soul? No, the soul is immortal (Vide 
verse 12). Are you to grieve for the loss of body? No. 
The dead man is sure to get a new body. You don’t re- 
gret childhood and youth that are past. If, after old age, 
you die, you need not bemoan the loss of a decrepit 
body, for, in its place, you step into a fresh one. This is 
one meaning. Or, the verse may be taken to be an elu- 
cidation of verse No.12 alone. If the soul be said to be 
immortal, further light is needed on the point. Is there 
a soul apart from the body? If so, how does it exist in 
the course of its eternal existence;Udoes it continue 
embodied or disembodied? 





On the one hand, there is the materialist like 
Charwaka who denies the soul altogether and repudi- 
ates the authority of revelation. That school sets up 
the body, the senses, or the mind, as the knower. The 
atheist and the Materialist account for man and the 
Universe on the analogy of the watch with the watch- 
maker dismissed from consideration. 


On the other hand, there are the Theological 
creeds like the Crescent and the Cross which believe 


in the soul, but don’t accept its transmigration from 
body to body. 


The present verse lays down two propositions: (1) 
an eternal soul other than the physical body. (2) 
Matempsychosis or transmigration of souls from body 
to body. The word a: (of the embodied soul) is very 


significant. The affix alt denotes owner or possessor. It 
conveys the lesson that the owner of the physical frame 


is something outside the nee Fen 
collectively or individually, physical parts 
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The Dehin or the soul is of spiritual essence, is 
the vivifier of the system, the true thinker, actor, and 
enjoyer, dwelling in a perishable house. The limbs, the 
senses, and the mind, are but inert matter, non-con- 
scious, and non-intelligent, useful only as vehicular 
medium. We speak of sensing through organs, of will- 
ing, thinking, and feeling through mind, and this shows 
that these are but instruments and avenues of knowl- 
edge, the windows of the soul. It may be noticed that 
Dehin does not refer to God but only to Jeeva. God has 
no material body, and His body, such as He has, is not 
different from Himself. Nor does it pass through the 
transient stages of childhood, youth, and age. 


In addition to the affix ff in Dehin, the reader 
may note the singular number of the word (genitive 
case). This denotes the singleness of the soul passing 
through a multiciplity of bodies from time to time. 
Unlike the Christian and the Mohammedan, the Hindu 
believes in every soul undergoing numberless births 
under the stress of Karma. 


In order to bring home the conviction of (1) the 
soul existing apart from the body and (2) of the soul 
incarnating repeatedly in a series of births, the Lord 
makes use of a very subtle and suggestive illustration. 
When a man passes from childhood to youth, he does 
not give way to grief, nor is he distracted by grey hair 
and wrinkles. One reason is that it is merely a stage 
passing away, succeeded by another. Another reason 
as suggested by Ramanujacharya, 1s that there is, 
underneath, the conscious certainly of the ‘Self being 
the same throughout. Through all the vicissitudes of 
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physical change, the unity of consciousness, linking 
and bridging the past and the present, prevents or 
mitigates regrets of memory. This unifying recollec- 
tion (AAT) proves the Self as distinguished from 
the states and stages. This analogy is pressed home 
upon Arjuna, and he is exhorted to apply it to the case 
of death also. Just as, in the journey through the span 
of a single life, changes of condition occur, so, upon 
death a fresh embodiment occurs taking the soul only 
to a fresh stage. 


The youth remembers his past childhood and rec- 
ognizes the Ego as a distinct entity. Similarly, the new- 
born baby gives proof of past existence in the shape of 
instincts. No doubt, Darwin and his school have solved 
a great deal by the philosophy of inherited experience. 
But the Indian Seers think that the instincts and char- 
acteristics of men cannot be fully accounted for by he- 
redity alone. They have therefore pressed into service 
the theory of Metempsychosis and traced the charac- 
ter of every man along the two parallel lines of (1) his 
physical ancestry and (2) his own past Karma. 


Sri Krishna does not overlook the circumstance 
that the change of childhood, youth, and age are subtle, 
gradual, and imperceptible, while death brings about 
a palpable change. Hence, a certain amount of close 
and firm reasoning is necessary for following the anal- 
ogy. The unity of Self-consciougness being the vital 
point, why treat death on a different footing from the 
bodily changes such as childhood, so long as the ratio- 


oe based on TANT applies to both? To realize the 
analogy undoubtedly costs an effort. No doubt secu- 
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larists like Charwaka have laughed away spiritual 
philosophies and revealed religions. But sound reason 
and authoritative scripture uphold the soul’s re-incar- 
nation. Sri Krishna compliments the believer as a 
Dheera (brave and wise), because he realizes the true 
basis of the analogy and bravely sticks to it, in spite of 
untrue and unsound allurements to the contrary. 


Madhusoodana Saraswati justifies "Dehin" in the 
singular number as denoting the unity and infinity of 
the soul pervading every body in the Universe, in the 
past, present, and future. Adwaitins do not accept an 
atomic soul. They believe in but One Soul and say that 
it pervades the Universe. 


It is difficult to follow this annotation. The souls 
of men were declared eternal (verse 12). An objection 
to this position, based on the mortality of human bod- 
ies, is answered by the teaching of the transmigration 
of soul. In this argument, the theory of the Universal 
soul immanent in the Universe is out of place. Accord- 
ing to this commentary, it comes to this that what is 
taught is the existence of one soul in myriads of bod- 
ies, at the same time and at all times, and not the exist- 
ence of the soul in body after body in succession of time. 
The two notions are quite different. But the meaning 
of the Sanskrit is clear. Even Sankaracharya and 
Sankaranada agree in the meaning that transmigra- 
tion is the point inculcated. Madusoodana confuses the 
Universal soul with the Jeeva when he quotes the Vedic 
text treating of one soul imbedded in the Universe. The 
soul there described is the Supreme God. 
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14) HATERS ches ANETT: | 
APTA ATT eA AT ATT N 


LELES ELIE ... the contacts of sense objects with 
senses 

g .. alone, is it? 

ala .. O!, Arjuna 


aftaongag: War: .. Cause pleasure and pain 
through sensations of heat and 


cold 
amia: .. they come and go 
AAT: .. Impermanent 
GIGA .. them 
GIGGLES] .. render ineffectual, frustrate 
URT . O! Arjuna 


" Do the contacts of sense-objects alone cause plea- 
sure and pain through sensations of heat and cold, O! 
Arjuna? They come and go, impermanent, Render 
them abortive, O! Bharata". 


__ Sri Madhwa’s interpretation of this verse iS 
highly instructive. Itis necessary to see what was the 
doubt in Arjuna’s mind that this verse was meant to 
set at rest, and how the verse effects the purpose: 
Arjuna had been taught that souls were immortal an 
that grief was out of place in respect to them. He had 
been told also that death meant only a change of body 
and was not different in principle from the disappe2” 
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ance of childhood when youth is reached, or of youth, 
when old age is reached. Arjuna was then told not to 
grieve for the body or the soul. Assimilating these les- 
sons, he still urges a doubt which the Lord dispels by 
the verse under notice. 


Arjuna may be supposed to formulate his doubt 
tHus:- "Bheeshma and others are immortal in respect 
to their souls. If they die, they may acquire fresh bod- 
ies. But my griefis not for their soul or for their bodies. 
It arises from my being deprived of their company, their 
association, their conversation, their domestic and so- 
cial amenities. The bereavement agonises me, and this 
holds good, though their souls be immortal after death, 
and though their bodies are renewed". 


Arjuna chafes at the inevitable pangs of bereave- 
ment, and the agony of seeing his kith and kin maimed 
and slain, in the carnage of the battlefield. 


The Lord gives a crushing reply to this. 
Sankaracharya and Ramanujacharya interpret the 
verse so as to make out an exhortation to Arjuna that 
be must endure all the ills of the flesh. Sankaracharya 
colours the reasoning with his favourite theory of Uni- 
versal Delusion. Ramanujacharya makes out that as 
the ills of the flesh can’t be helped, they must be en- 
dured till Mukti. According to these commentators, the 
Lord says, "I can’t help it, you must suffer bravely”. 


Sri Madhwa tackles the problem of how one might 
live amidst sense-objects and environments and yet be 
not affected by them. He goes into the psychology of 
Sensuous pleasure and pain and dissects their ingre- 


dients to find a solution. 
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At first sight, it would appear that, given an ob- 
ject and the impact of a sense, the conditions are ful- 
filled for the sensation of pleasure or pain. But a little 
reflection is enough to show that one more ingredient 
is needed for the result. While asleep, the sensory or- 
gans are present, and the sense-objects too. Yet no plea- 
sure or pain is derived from the contact. The organ of 
touch is in contact with the bed and yet the feeling of 
heat or cold is absent. So in a trance. Even in wakeful 
hours, we see that the same object causes varying emo- 
tions in various persons. A friend’s house on fire dis- 
tresses the friend; an enemy’s provokes a different feel- 
ing. Hence, it is impossible to classify objects absolutely 
into agreeable and disagreeable, since pleasure or pain 
depends on the mental attitude of the man, otherwise 
determined. Every man sees things through coloured 
glasses and imparts to the object, the colour of his 


IAT’. 


A superficial rendering of the verse gives us the 
following notion that the Lord says: “Sense-contacts 
produce pleasure and pain. Now, why should the Lord 
state what looks like a truism? Why should such a 
proposition be laid down? What is the object in mak- 
ing what looks like an axiomatic statement? It may be 
said that the object was to predicate of it, uncertainty 
and impermanency, and to exhort Arjuna not to mind 
the pleasure and pain. But the problem is not solved 
by the exhortation, It is no answer and no consolation 
to tell him that he must suffer. Senses, objects, plea- 
T gid pain, may all be unreal, as Sankaracharya’s 
oMowers put it, with reference to the Absolute. They 
may be transient and will disappear at Mukti, aS 


Chapter - II Verse - 14 125 


Ramanujacharya puts it. But these are beside the 
point. Bheeshma’s death causes the sufferings of be- 
reavement, during the term of Arjuna’s life. The un- 
certainty and impermanency with reference to a longer 
period or eternity does not solve the problem.” 


Hence, Sri Madhwa reads the verse so as to make 
out the very opposite of what Sankaracharya and 
Ramanujacharya deduce from it. The verse does not 
assert that sense-contact produce pleasure and pain 
but disputes and questions the assertion. ‘g’ means 
alone. It is pronounced in an interrogatory voice and 
provokes a negative reply like a leading question. The 
Lord means to say that sense contacts cannot cause 
pleasure and pain by themselves. But why? because 
Abhimana is a necessary ingredient. Arjuna is taught 
the great psychological truth that Bheeshma’s death 
could not afflict Arjuna, unless he chose to love him 
and got linked to him by attachment. What is imper- 
manent is not sense or objects, or contacts, but their 
power to cause pleasure and pain, as this is dependent 
on Abhimana, As Abhimana is something under 
Arjuna’s control, he is exhorted to give it up, and dis- 
regard the sense-contacts, which in this event, become 


abortive of results. 


The Adwaitic commentator Madhusoodana 
Saraswati chalks out a line of construction somewhat 
original and peculiar. He assumes that the previous 
verse established the position that there is but one soul 
in all the universe, infinite and all pervading. As 
Bheeshma and Arjuna and all others were but One 
soul, there was no occasion for grief on the part of any 
one. Arjuna is supposed to concede the infinity of the 
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soul, and to controvert. the unity alone. As pleasure 
and pain are attributes of the soul and as every ani- 
mate being has its own individual sensations of plea- 
sure and pain, it follows that souls, however infinite 
each may be, are distinct unconnected entities. 
Vaisheshikas, Tarkikas, Meemasakas and Sankhyas 
hold thus. Arjuna is supposed to adopt this view, and 
urge his own individual grief for the possible bereave- 
ments of the impending war. This doubt the Lord pro- 
ceeds to set at rest. 


According to Madhusoodana: Reply:- Souls in the 
plural don’t exit. The systems that believe in the plu- 
rality of omnipresent souls are unsound. Pleasure and 
pain are not attributes of the soul but belong only to 
the Mind. The Mind is a perishable, material stuff. As 
pleasure and pain are attributes of the mind, and dif- 
ferentiate one mind from another, and as minds are 


short-lived, Arjuna is told to bear the ills of the mind 
with courage. 


This elucidation of Arjuna’s doubt and the reply 
are not intelligible. One wonders where Sri Krishna 
hanso far established the unity of all Jeevic souls, or 
the position that the Jeeva is an all-pervading entity. 
Pleasure and pain may belong to the region of the 
mind; but surely the Jeeva, Ego, or Sakshi, cognizes 
them taking photographs, as it were. of the mental 
Images, and becomes affected thereby. Then again, 
assuming the ultimate unity of the absolute soul, it is 
be ag ane and no answer to Arjuna who is speak- 
vee ee in the lower Vyavaharic plane, and refuses 
AE m that plane. No doubt, Madhusoodana 

Swati is a commentator of repute. But it js ex- 


Chapter - Il Verse - 14 17 


tremely difficult to follow his reasoning where. in verse 
after verse, he tortures the text to squeeze Monism intg 


it. In the verse under comment, he makes out that 
Arjuna, meaning his soul, is the same as Bheeshma 
the soul, and that Arjuna, the mind comprising a 
bundle of consciousness and feelings, is different from 
Bheeshma similarly viewed. Be it so. Still Arjuna’s 
agony from the mental plane is there, pressing for re- 


lief whatever. 


Professor Rangachariar thinks that this verse 
repudiates the Moral Philosophy which makes right 
and wrong depend on pleasure and pain. He is evidently 
thinking of the utilitarian who defines virtue as the 
greatest good of the greatest number. He translates the 
first line thus: ‘Those things which give rise to sensa- 
tions of heat and cold and pleasure and pain, are, how- 
ever, of limited contact in relation to the soul.’ The 
phrase ‘limited contact in relation to the soul’ is not 
very intelligible. He proceeds to point out that the physi- 
cal body and organs which are in contact with the soul 
and cause sensations, are unreal, because they are not 
eternal. It is hard to see how unreality follows from 
transiency. This is evidently a loan from the monistic 
cult. He however takes it for granted, and argues that, 
as they are unreal, we must put up with experiences 
as they come. Then follows the conclusion that plea- 
sure and pain should not be criteria of moral conduct, 
and secularists like Charwaka are wrong in this doc- 


trine of ethical philosophy. 


Firstly. It is to be observed that the contact spo- 
ken of in this verse is the contact of senses and sense- 
objects according to every one of the commentators. 
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None of them has understood the expression as refer- 
ring to any supposed contact between the body and the 
soul. Secondly, the limited character of this contact is 
a peculiar idea of the professor. It is supposed to con- 
sist in the impermanency and unreality of the con- 
tact. This is hardly in point to answer Arjuna’s doubt. 
Thirdly, as body and soul therefore are not perma- 
nently wedded together, it is said, that Arjuna should 
bear the agonies of bereavement, and pay no heed to 
pleasure and pain. This does not follow. Fourthly, as 
Arjuna is to bear every kind of human pleasure and 
pain with equanimity, because of their transiency, itis 
difficult to see how the moral corollary follows that 
sound ethics should not be based on pleasure and pain. 


15) 4 R a aaa Tet Feud | 
waa age AK Aisya Fed Il 


q .. whomsoever 

f .. Indeed 

7 aaated ... do not afflict 

Ud .. these (sense-contacts) 
sea 


.. living in and alive to material 
environments 
Gea .. O! Prince of men 


Wg: WIE indifferent to pleasure and plain alike 


... brave man of self-control 
a .. he 
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AAAs ... for immortality or salvation 


` 


hd ... becomes fit 

“Whichever seer, living in and alive to sense con- 
tacts, is unafflicted by them, because of his brave self- 
control, his indifference to pain and pleasure alike, 
and freedom from Abhimana, that seer becomes fit for 
emancipation.” 


Arjuna being advised to face pleasure and pain 
by renouncing attachment, the query follows whether 
the same result could not be achieved by retreating 
from the battlefield and giving a wide berth to every 
such occasion of pain. Arjuna asks, ‘why stay here and 
fight, and then, in order to secure peace of mind, re- 
nounce all likes and dislikes. Why not retire at once 
and save my skin as well as mental peace?’ Sri Krishna 
replies that occasions of pleasure and pain are not to 
be avoided, but should be faced with firmness, forti- 
tude, and self-control, because this discipline is the path 
to emancipation. To an ignorant mind, it may appear 
that prevention is better than cure and prudence the 
better part of valour, but the moral and spiritual gain 
in abandoning Abhimana is so great that, apart from 
the immediate freedom from pain that follows, Mukti 
itself will come to be within reach. Briefly andin a few 
words, the verse touches on the stages of this discipline. 


‘Jeg’. We mark the use of the word Je4. Ordinarily 
it means a man. But surely women are as competent 
for salvation as men. The word is not meant to exclude 
women but is used in a literal sense. It denotes any 
` person who is not in sleep or trance, and who lives in 
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the midst of sense environments and is alive to their 
impressioning influence. He who is zn sleep or trance 
is, of course, not afflicted by sense-contacts, but there 
is no merit in him. To be in the world but not of it, 
alone implies merit and credit. In this connection, it 
may be remembered that the goal is said to be attained 


only through knowledge by the seer; aaa GEIGE TG >. To 


reconcile the text with this tenet, ‘J&¥’ is susceptible 
also of the meaning, “he who know the Perfect”. 


‘di’. Taking the moral condition of an ordinary 


wakeful person, we are told that he must rise to be a ak, 
to be a brave wise man who keeps temptations at bay 
with a strong effort, and commands self-control. 


‘We:aye’. After rising to the stage of Dheera, 
the discipline leads him onward to a condition of in- 
difference to pain and pleasure. Sensual pleasure be- 
ing as much an impediment to Mukti as pain, both alike 
are to be treated with contempt. He thus rises to be a 
Wg! GG". This is indeed a high level to reach. It is how- 
ever not the highest. He rises still higher and renounces 
Abhimana. He ceases to love or hate. He believes not 
in material comforts. He has no kinsmen or foes. Ma- 
terial attractions and repulsions cease to impress him 
with joy or grief. He is calm, with feelings dead to the 
material world. He is no longer a Dheera who struggles 
hard to subdue Passions. He is above that. He is no 
longer a WAg:QgE who suffers pain and pleasure and 
scorns both alike as his foes. He is above that too. Spon- 
taneously and without effort, he is unaffected by sen- - 
sations. At this stage, he is bound to be a sage who iS 
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trustful in God and has visioned Him. The goal is then 
assured. 


We thus note, as pointed out by Sri Madhwa, the 
significance of Y%Ħ, an, Ag: UE and AJINA. Ca 


aR’ “do not afflict” is only a paraphrase of ‘“fafaaa’’ 
“nullify” used in the last verse. 


AJTE” . Amritatwais the goal; relinquishment 
of likes and dislikes is the means. What holds us in 
bondage is this world of love and hate. We are slaves 
so long as desire rules us and keeps us in fetters. 


Sankaracharya and Ramanujarcharya make no 
reference to Abhimana as the cause of bondage and its 
renunciation as the means of Mukti. According to 
Sankaracharya, senses do not afflict the Seer because 
he has realized unity. Madhusoodana Saraswati says 
that senses do no affect him because the soul is abso- 
lutely beyond the pale of physical influence and is not 
susceptible, by any means, of knowledge or emotion. The 
words of the verse are twisted to yield this sense. (Vide 
Sanskrit commentary for the etymological discussion.) 


“aqi”. Ramanujacharya thinks that Arjuna 
does not deserve the compliment of being addressed as 
‘TETT (excellent man). He reads it in an ironical sense 
with a query implied in the voice, and make out that 
Arjuna was the very reverse of the sage described in 
the verse. There is hardly any justification for the fling. 


In explaining the phrase Hg LEI’ 
Ramanujarcharya and Desikar point out that what is 
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asked to be despised is only pain 3:4 and the exhorta- 
tion is to regard pain as so much pleasure. The con- 
duct of a sick man swallowing bitter medicine as if it 
were sweet, having regard to the ultimate end in view, 
is referred to by way of example. Sri Madhwa dissents 
from this, on the ground that pain as well as material 
pleasure should be shunned as impediments, and there 
is nothing in this or the preceding verse to put mate- 
rial pleasure on a higher level than pain and make it 
worthy of seeking. 


16) aad lad Wal ae fala Aa: | 
DUNT Misa aA: N 


q . not 

Aad: .. to the unmainfest material cause 
Aa .. there exists, occurs 
SMT .. non-existence 

q . not 

ANIA: non-existence 

fad there is or occurs 
Ud: .. to Brahman 

oat: .. of both 

SIGI also 

TE; is seen 

ad: .. _ the truth 


g + verily 
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HAAT: ... these y 
acdeaift: by seers of truth 


“The unmanifest (material cause) has never not 
been, nor will it ever cease to be. Brahman has always 
been and will ever be. The truth is thus seen and 
handed down by Seers in respect to both of these.” 


Another rendering by Sri Madhwa in Geeta- 
Tatparya is as follows:— 


q .. not 

NUT: .. from wrong 
fad .. arises 

Wq: .. good 

q sy not 

ANTA: .. bad 

fad .. follows 

Hd: .. from right 


“From wrong, no good or happiness can flow; from 
right no evil or unhappiness can result. The truth is 
thus seen and handed down by Seers in respect to both 
of these.” 


The verse reads very much like a riddle. Prof. 
Rangachariar renders it: “That which is not, has no 
existence; that which is, has no non-existence’. Thus 
rendered, the truism is apparent that what is, is and 
what is not, is not. Elaborate commentaries have en- 
deavored to solve the riddle and put sense into the ap- 


parent truism. 
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Sri Madhwa renders ‘aad’ as the unmanifest 
cause, the Prakriti, the root of material effects. Verse 
No. 12 laid down the syllogism that what is beginning- 
less is also endless, and God was given as example. To 
those who put God on the same footing as the Jeeva 
and do not concede His eternality, an illustration had 
to be furnished from beyond the region of animate be- 
ings. Sri Krishna instances Moola Prakriti as an en- 
tity without beginning and without end. 


An alternative construction is furnished by Sri 
Madhwa in Geeta-Tatparya. Arjuna had said, ‘Only sin 
would follow by killing them, reprobates as they are.’ 
Sri Krishna replies that from good deeds no misery 
would result, and that from bad deeds happiness could 
never ensue. To fight with the reprobate cousins being 
a righteous deed, it was bound to confer nothing but 
good. According to Sri Madhwa, Asat means (1) the 
material unmanifest cause, or (2) bad deeds. 


Ramanujacharya renders ‘Haq’ as Deha, the 
material body. It has no existence for it is perishable in 
nature. Nq is Jd or the soul. Being eternal, it knows 
no non-existence. He does not believe in the world of 
matter, it being but the mirage like effect of illusion. 
Still he calls the world Asat having regard to its per- 
ishable character. In verse No. 11, mA was, construed 
to refer to Deha or material body, and iis perishability. 
Verse No.12 was construed to refer to the immortality 
of the soul. Why exactly the same idea, without the 
slightest shade ofa change in respect to stand-point or 


aspect, should be repeated in the present verse has not 
been explained. 
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Sankaracharya and his followers exult in the lan- 
guage of the verse as peculiarly favourable to their 
school. The world is unreal and does not exist. All name 
and form are the effects of causes. Tracing effects suc- 
cessively into their cause, we arrive at Para-Brahman 
as the cause of all causes, in the sense that He is the 
background for illusive perceptions like the mother- 
of-pearl. Thus, the world has no reality, and Brahman 
has no perishability. This is the truth seen by sages. 


The elastic language of the verse has tempted 
other theorists to hang their own systems, too on it. 
One school holds that nothing is born in the world, and 
that everything is eternal, unlike the Buddhists and 
others who hold just the contrary, and say that every- 
thing is momentary and ephemeral. Sri Madhwa ar- 
gues that effects are born though they have existed 
before in the shape of causes. Nothing can come out of 
nothing is undoubtedly true in a sense. But what ex- 
ists as a cause with potential capacity is born into an 
effect. To deny the birth of any material effect is to deny 
the operation of cause and effect wholesale, and con- 
tradicts experience. 


The school of Sankaracharya uses this verse to 
make out that the world is something unspeakable 
(afai); being midway between the Absolutely Real 
and the Absolutely Unreal — RT. Wa is said 
to mean perception or knowledge. The unreal, such as 
the hare’s horn, is no object of knowledge. But the world 
is an object of knowledge. Hence the world is different 
from the hare’s horn (AWT). Brahman, the Sat, is not li- 
able to disappear on knowledge of any kind being 
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attained. The world is liable to disappear on the Seer re- 
alizing Brahman by knowledge. Hence the world is dif- 
ferent in kind from Brahman, the Sat. Being other than 


aand other than Walso, it is Tawtawat and fa. 


The theory of absolute and relative reality is the 
subject of a very lengthy discussion in the writings of 
Ramanujacharya and Sri Madhwa. Space forbids the 
discussion. A thing is either real or unreal, exists or does 
not. There seems no room for a third and intermediate 
alternative, according to common sense, at any rate. 


To revert for a moment to Sri Madhwa’s exposi- 
tion, the reader may note that, in the first quarter of 


the verse, after fad the word may be taken to be INTA: 


or Wa:. Sri Madhwa adopts both and gives two differ- 
ent interpretations. Cause and effect are often referred 
to in books as ‘Asat and ‘Sat’ the unmanifest and mani- 
fest. What is subtle and invisible is the causal world that 
lies behind, and at the root of manifestations. It is easy 
to obtain this sense from the said words both by etymo- 
logical derivation and from authoritative lexicons. 


In every discourse on the genesis of the Universe, 
Hindu books speak of Purusha and Prakriti together. 
Purusha is the efficient cause, and Prakriti, the mate- 
rial cause. They co-exist in Time and Space, and are 
more intimately intertwined and wedded together than 
words can express. Sri Krishna could not help speak- 
ing again of Brahman’s eternality when context led 


him to speak of Prakriti (TAA aa: NE 
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The appropriateness of the other construction, 
emphasized by Sri Madhwa, does not require expla- 
nation. Arjuna feared hell by killing his wicked cous- 
ins in battle. Sri Krishna points out that, never, never 
can any ill befall a man engaged in good. Happiness 
and unhappiness are the effects of actions, good and 
bad, and this causal connection is never upset in the 
economy of moral events. The superficial moralist may 
stare at this pronouncement and shake his head in 
scepticism. But a deep study of social, moral and spiri- 
tual philosophy, may carry the conviction that Sri 
Krishna’s words point to a great truth. It has to be con- 
ceded that the righteousness and propriety of a given 
conduct being granted, as a duty, nothing but happi- 
ness ought to flow from its performance. In proof of the 
lesson inculcated, Sri Krishna urges the authority of 
sages. He quotes their spiritual and moral vision 
handed down by tradition as the guiding authority. 


17) afar g afte a4 cae ATA | 
ATT a RAT UI 


afer immortal 
g indeed 
aq that 

fats know you 
a by which 
aa all 
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this 

is pervaded 
destruction 

of the immutable 
this 

none whatever 
to cause 


is competent 


“Know that to be immortal by which all this is 
pervaded. None whatever is competent to cause the 
destruction of this, the immutable.” 


or 

perfectly immutable 
but 

that (Brahman) 
know you 

by whom 

all this universe 

is pervaded 
destruction or limitation 
to the unconditioned 
this 

none whatever 

to compass 


is competent 
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“Know you that Brahman by whom all the Uni- 
verse is pervaded is absolutely immutable, None what- 
ever can cause limitation to this, the unconditioned.” 


It was said that souls are deathless, as they are 
beginningless. God was referred to as an example 
(verse No.12). To one who puts God and souls ona par 
and disputes the eternality of both, primordial Prakriti 
was suggested, in the alternative, as example (verse 
16). If, for any reason, Prakriti and Purusha be deemed 
unsatisfactory examples, Sri Krishna instances the 
Alphabet (@™) and Space, as further examples, by de- 
claring a sort of general concomitance that whatsoever 
is a universal pervader in space is also indestructible. 
This is how the subject-matter of the present verse is 
connected with the previous verses and the context. 
The second half-line reads redundant at first sight. 
What it says is that no agent, instrument, curse, or 
person, can possibly affect the soul and reduce its di- 
mension, and much less compass its destruction. The 
possibility of something naturally undying being de- 
stroyed by adventitious causes is negatived by the sec- 
ond line. 


English readers not acquainted with the trend 
and logic of Sanskrit philosophical literature may feel 
startled by the notion of Varnas being all pervasive. It 
is believed that Varnas (or the ethereal sound-vibra- 
tions of the alphabet) are both omnipresent and eter- 
nal. In the course of articulation, the action of the 
vocal organs does not create the alphabet given expres- 
sion to but only discloses and exhibits what remains 
embedded in the Akasic record. In pronouncing a let- 
ter, we speak of it as the same as the uttered by us or 
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others before. This recollection of identity would be a 
delusion, ifthe letter be but a momentary product born 
and dead with the pronouncement. 


In the verse under comment, itis said that what 
is all pervasive is eternal. This dictum of concomitance 
is not to be taken too literally. Though Time, as a whole 
is an eternal verity, its division such as seconds, min- 
utes etc., are not so. But these, however, are omnipres- 
ent. Thus omnipresence is sometimes associated with 
transiency. As a general rule, however, the concomi- 
tance mentioned here holds good. 


Sri Madhwa gives also an alternative interpre- 
tation in Geeta Tatparya. The Universal Pervader re- 
ferred to is Brahman, the Supreme being. Taking the 
particle Jin the sense of ‘but’, attention is drawn to the 
vast difference and disparity between God and the 
Jeeva-host. By reason of the soul’s immortality, repeat- 
edly impressed, one might come to fancy that God and 
Jeevas are immutable in the same sense and the same 
degree. g repudiates such an idea. aat is meant to 
accentuate the supremacy of God, by pointing out that 
God alone is the eternal of eternals. Things may be 
classified under 4 different kinds of mutability. (1) They 
may be subject to change out-right (afad ), O) 
Though undying in essence, they may be liable to put 
on and put off mortal sheaths (Gaarf: ), (3) They maY 
be affected by joys and griefs, and undergo sufferings 
(Braet), (4) They may be imperfect in various other 


ways. (rgi). None of these possible imperfections 
or limitations, which affect the things of Brahmanda 
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in some shape or other, applies to Him. He is therefore 
one who is absolutely immortal and immutable 


(aat g). 


“aera”? . The next important idea of the verse re- 


mains compressed in a small word dd. Universal im- 


manence is taught herein. To be present everywhere, 
at all times, and in limitless perfection, is a description 
applicable only to Him. The Jeeva may exist always, 
but he is an atomic unit, and does not, individually 
speaking, pervade everything. He is moreover very 
imperfect. Lakshmi is omnipresent and eternal, but is 
not perfection. Such are Varnas too and Space. So let 
us understand Pervasion in the most comprehensive 
sense, and we get at God as the only Being that is ab- 
solutely perfect, eternal, and omnipresent. 


We are here introduced to a great tenet of mono- 
theism, the theory of Divine immanence. God is in ev- 
erything, subtler than the subtlest, and vivifying all 
inspiriting all, the Creator, Maintainer, and Destroyer, 
of all. The conception of the Universe as a huge image 
or idol vivified by the presence of the Divinity isa grand 
idea if we but think of the august picture. 


Max Muller waxes eloquent over the Infinite be- 
ing the background of the Finite, and explains how 
inite implies and connotes a 


every perception of the F 
perception of the Infinite as a necessary mental condi- 


tion and function. This theory of the oriental savant 
answers Bain and Spencer who say that Infinity is in- 
conceivable and unperceivable in any sense. Sri 
Krishna says that the Infinite pervades all, and is truly . 
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the background and much more, of every knowledge 
and of every entity and verity in Brahmanda and be- 


yond. 


To the Supreme thus declared the Absolute, none 
is competent, says the 2nd half-line, to do damage, and 
much less destruction. 


Ramanujacharya reads the verse as a reference 
only to Jeevas (the individual souls). His argument 
runs thus: Collectively, the Jeevas are everywhere. The 
pervasion ad, mentioned here, denotes that the soul is 
subtler than any material object, and this furnishes a 
reason why the soul is immortal. To destroy means that 
the weapon of destruction is sharper and subtler than 
the thing destroyed and can make an entry into that 
substances so as to split it up. Sharper and subtler than 
the soul, there is no other thing, if we may except God 
for a moment. As for God, He is omnipotent, but it is 
His Divine will that no soul shall cease to be. Hence 
souls are indestructible, 


Sankaracharya and his followers explain Perva- 
sion or ald to denote that solitary background of delu- 
sion, the Brahman, which pervades all. One school 
among monists inclines to the view that Brahman is 
the material cause of the world by actual transforma- 
tion like mud shaped into pot. Another school thinks 
that Brahman is not transformed but is the back- 
ground merely of delusion like the mother-of-pearl 
mistaken for silver, like the rope mistaken for snake, 
like the mirage mistaken for water. Sankarananda and 
Madhusoodana Saraswati are among the commenta- 
tors devoutly adhering to this school. 
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In passing, the reader may turn just for a moment 
to Sankaracharya’s exposition of the second line. Ad- 


verting to ‘a afaendaeld’’ “none whatever can cause 
its destruction”, he adds the gloss “not even God can” 
Gash a). Having regard to the well-known defini- 
tion of God as an omnipotent Being, it is hardly appro- 
priate to indulge in this fling at His power. It is easy to 
get over the difficulty by saying that, though God is 
all powerful, He does not choose to extinguish the eter- 
nal verities. They are such by His will and tolerance. 


I hope the different standpoints of the three com- 
mentators (Bhashyakaras) are thus fairly clear. 
Sankaracharya understands the verse to describe 
Brahman, in elucidating the clause (adiad Ad: ) 
of the preceding verse. Like the sky or a huge mother- 
of-pearl, the absolute is everywhere, utterly indiffer- 
ent to and non- cognizant of the Universe super-im- 
posed on it. According to him, the verse applies only to 
Brahman. Ramanujacharya reads the verse as meant 
to give a reason for the immortality of souls (arttatarad 


ad:) viz., that barring God they are the subtlest and 
are immune from peril, as all else is grosser than they. 
According to him, the verse applies only to Jeevas. 


Sri Madhwa understands the verse in a dual 
sense: (1) as a reference to other entities of verities 
equally beginningless and endless with Prakriti, 
Purusha, and Jeevas, (2) and as a description of the 
Supreme Being, immanent, immortal, andimmutable, 
in a perfect and absolute sense. As man is dependent 
on God, and as he has to do his appointed duty to please 
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God, deeming every task as worshipful service unto 
Him, a description of His supremacy is relevant to the 
context. The verse refers to God, or to eternal verities 
like Varna and Space. 


We shall have read the verse to little purpose, if 
we omitted to note the distinction, strongly and clearly 
pointed out, between the pervader and the pervaded. 
The reader may perhaps draw a further inference too 
that the Pervaded, generally speaking is distinguished 


from the Pervader by being (#44) mutable, and EGLE 


destructible, whereas the pervader is not 44 and fear. 
In Understanding the Pervaded Universe as mutable 
and, destructible, it is to be remembered that ultimate 
matter is not really destructible. A cardinal point to 
modern physical science is the doctrine, relating to the 
indestructibility of the matter. Sri Madhwa construes 
verse No. 16 (AlMalfaeadsuta:) to refer to this doctrine, 
and says, that Primordial matter, the unmanifest cause, 
is an irreducible minimum, and the residuum, that 
abides for ever and ever. Hence the Pervaded Universe 
distinguished from the pervader, if deemed mutable 
and mortal, is the cosmos of conditions and forms; 
which, being products, undergo change, decay, and 
death, in the course of a huge evolution. 


As for the Pervader or Pervaders, it may be 4 
non-soul or non-souls, such as Veda, primal Akasa, etc. 
Or ut may, be the supreme Being as already pointe 
out m which view, we are taught the monotheistic doc- 
trine of Divine Immanence: or it may be the totality ° 
Jeevic souls, the pervaders into every nook and cornet 
of matter. This last is Ramanuj acharya’s view. 
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In this presentment, we are face to face with a very 
great truth, viz., that the principle of consciousness vivi- 
fies and animates every atom of the organic and inor- 
ganic world, that there is not a particle of stone, wood, 
mineral, or other so-called ‘dead’ matter, that is in fact 
not throbbing with life. Professor J.C. Bose of Bengal is 
revolutionizing scientific notions on the subject by re- 
markable experiments in this direction. He demon- 
strates how a piece of iron, for instance, can be lulled 
into sleep or trance, how it can be poisoned and recov- 
ered, and how it can even be killed, thus bringing about, 
by suitable appliances, conditions prevailing in animal 
life and demonstrating the animateness of the so-called 
inanimate matter. 


Though Jeevas may thus fill the Universe, we are 
not driven, however, by this doctrine to Pantheism. The 
Supreme Being, the cause of all causes, the life of all 
lives, controls and guides everything. 


18) AAA Meet: MAAMHATNT: | 
FAIRS THAT ART I 


SEEGE .. perishable 

a .. these 

eal: .. bodies 

fae .. of the immortal 
Star: .. are called 
ITT: .. Jeeva 


ARTT: .. of the constant 
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So .. of the immeasurable, the omni 
present or of one resembling that 

TAT .. therefore 

qatar .. do you fight 

ANT .. O! Arjuna 


‘These bodies of Jeevas are perishable. Yet the 
Jeevas are eternal and constant as they are the re- 
flected images of God who is Omnipresent. Therefore 
do you fight, O Bharata.’ 


In Geeta-Tatparya the verse has been rendered 
in another way also. 


TATRA: .. to worship God who is free from 
death, mutation, or 
imperfection, in every sense, 


ATE .. to worship Him; Him who is infinite, 
in time, space and attributes 


‘These bodies of Jeevas are perishable. Yet the 
Jeevas are eternal. But God is imperishable in the most 
comprehensive sense, (eternal in essence, eternal in 
body, ever free from sufferings, and absolute in perfec- 
tion). He is infinite in time, space and attributes. For 
His sake, do you fight, O! Arjuna.’ 


There are some obvious difficulties in getting at 
the real import of this verse. 


bl (1) The immortality of the soul and the perish- 
able character of material bodies were taught in verses 


, ; s th the 
same lesson? e object in repeating 
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(2) The words Aa% and HARTA: both refer to the 
deathlessness of the Jeeva. The redundancy is obvi- 
ous. Why use both the words to convey the same sense? 


(3) IRT lT: means the bodies of the embod- 
ied. The unembodied have obviously no bodies. Why 
qualify ‘bodies’ by the expression of the embodied, as if 
the unembodied could possess bodies. 


(4) SA usually means of the unknowable. The 
Jeeva is knowable by self-consciousness. God is know- 
able through the Vedas. This adjective is not, there- 
fore, intelligible with reference to either. 


Sri Madhwa understands the verse in two ways. 


(1) He calls attention to the word # “these”. By 
its import, emphasis in pronunciation, and perhaps an 
appropriate gesture such as finger pointing, Sri 
Krishna meant to draw attention to other bodies not 
perishables as these are. He had already taught, no 
doubt, the lesson of material mortality. But the objec- 
tor urges that the soul cannot be immortal, because its 
vehicle (smíð) is mortal. The soul is understood to be 
a reflected image. A reflection implies (a) a reflecting 
medium such as the mirror; (b) the original form which 
is reflected and (c) their mutual relation such as con- 
tact, facing ete. If the Jeevais a reflected image, being 
reflected; through the body, the latter serves as the 
mirror in the analogy. If the body be mortal, the re- 
flected image should be so, likewise. Such is the objec- 
tion. Sri Krishna says, these bodies are pera ae 
implying that the Jeeva has an mner body which is 
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eternal, and which serves as the reflector. This eternal 
frame of his, endures even in Mukti (emancipation). 
The mortality of bodies is not herein asserted as a new 
lesson, but it is referred to only for emphasizing the 
fact that this outer stuff of ours alone is mortal, as con- 
trasted with the inner spiritual embodiment which 
abides and endures for ever. 


By the word Fa, no doubt, the soul’s immor- 
tality is stated. But it is done to impress the lesson in 
this form, “although these bodies are ephemeral, still 
the soul is immortal”. this forcibly points to the spiri- 
tual body, the eternal Reflector, accounting for the 
eternality of the spirit. ‘face’ is meant to set at rest 
the doubt that, the Reflector being transient, the Re- 
flected is bound to be so. The reply given is, the Reflec- 
tor and the Reflection are both immortal, the perish- 
ability of the outer vehicles (these bodies) being beside 
the point and not mattering at all. 


There remains the further doubt that the Jeeva 
may cease to exist if, for any reason, easily concelv- 
able, the original Form and the Reflecting mirror slide 
away from each other’s presence. We are already told 
that the Reflecting mirror is the spiritual body. Which 
is the original? The reply is, God (faa). Let us well re- 
alize the great truth that God made man after His im- 
age. God, the original, is an omnipresent Being (sim). 
ie the etre mirror cannot possibly get beyou 
i zone of the Divine presence. The relation or COn- 

act between the “Upadhi” and the “Bimba” is there- 
fore eternal too. The permanence of this contact is de- 
noted by a new term AARTE: 
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The Combined effect of Aaa and AIRT: is to 
make out the permanence of the Upadhi and the con- 
tact. AHA “the Infinite God” is of course eternal. The 
verse is thus meant to answer a possible objection to 
the immortality of the soul. 


The reader may note, that, in the course of this 
explanation, the difficulties Nos. 1-2-4 have received 


an answer. There remains the redundancy No.3, IÑ RN 
XET: “the bodies of the embodied”. It is to be observed 


that ath is a term denoting the Jeeva apart from deri- 
vation. So says Amarakosha. The object is to differen- 
tiate the Jeeva from God. The predication as to perish- 
able bodies is applicable only to Jeevas and not to God. 


The second interpretation of Sri Madhwa as ex- 
plained in Geeta-Tatparya may be noticed here. The 
verse is meant to draw attention still further to the 
greatness of God and the littleness of man. The forego- 
ing verse spoke of His universal Immanence and His 
absolute perfection, immutability, and immortality, in 
every sense. The present verse quotes the same ideas 
and uses synonymous expressions Aes: , Cf. 


(aani), aia AT ad ad) “Bow to Him who is thus 
Supreme and do your duty, viz, to fight, for His plea- 
sure”, The genitive case of aiT: and INATET connotes 
Divine pleasure. The first half ofthe 
w small and little man is. He is in- 
le bodies. Their decay and death 
perfect in power, knowledge, 
gis expressly and impliedly 


the purpose, viz His 
verse points out ho 
vested with perishab 
give him suffering. He is im] 
bliss and everything. All thi 


150 The Bhagavad Geeta 


emphasized. The word #4 “these” taken with bodies, im- 
pliedly refers to the silver lining of the clouds, namely, 
that the Jeeva has an imperishable body within, which 
abides and shines forth in Mukti. How to attain this 
state comes to be the next question. ‘By worship of God’ 
is the answer suggested by the second line. 


The total effect of the two lines may be summed 
up:— Manis a very imperfect being. But he has a great 
future. He is blessed with an inner body which is spiri- 
tual and immortal. Its spiritual greatness shines in 
Mukti. If even an emancipated soul is great in spiri- 
tual body and bliss, how much more should it be the 
case with God who is perfection itself ? Mukti is 
attainable through His grace. Therefore do your duty 
for His pleasure. 


Reverting, for a moment, to the theory about 
(1) the Original, (2) the Reflector, and (3) the Reflected, 
the reader will be careful not to push the analogy of 
optical images too far. That the Infinite Being is re- 
flected in the finite Jeeva means (1) that the latter is 
an absolutely dependent being, (2) that he is quite dif- 
ferent from the original and (3) that he bears some re- 


semblance to God in that he is Sat, Chit and Ananda, 
in a way. 


Vedanta Desikar has a long and learned note on 
this verse. According to Ramanuj acharya, verses Nos. 
m and 18 contain arguments to confirm the syllogis- 
ic conclusion about the mortality of bodies and immor- 
tality of souls. Verse 17 said, the soul is immortal be- 
cause of its utmost subtlety. Further reasons are men- 
tioned in verse 18. Bodies are mortal, because they are 
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of material stuff. aq refers to their materiality composed 
of the elements. X refers to their composition, based 
on limbs, organs and other stuff, which combine into a 
structure and dissolve, in course of time (the root fee 
means growth). RIT: denotes a further reason by 


pointing out how bodies come to sheathe us goaded by 
Karma and fall off, when Karma ceases to urge or is 
exhausted. AATA: is an epithet use to show that the 
soul is inherently incapable of destruction, because it 
is endowed with qualities other than those predicated 
of material bodies, viz., 1) they are not material, 2) are 
not products liable to growth and decay, and 3) are not 
born of Karma. 3947S is a peculiar expression, Wa 
means ‘the object of knowledge’ (the known). The 
material body is always the known and is never the 
knower. It is always the enjoyed and is never the 
enjoyer. The soul is however, both knower and enjoyer. 
IHR means other than the W4 or the enjoyed arg, 
because the soul is WNP. This is the last of the four rea- 
sons for establishing the mortality of bodies and the 
immortality of souls. Briefly. 


1) ay is one reason. 

2) al: is another. 

3) ANTM: is the third. 
4) STATE is the fourth. 
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Other points of argument are incidentally pointed 
out. It is observed, for instance, that the plural g: 
shows the multiplicity of the form assumed. On the 
other hand, the words fae, araett:, and Sipp area ; 
used with reference to the Jeeva, are all in the singu- 
lar, indicating that the Jeeva is one indivisible, limb- 
less, and partless being, animating every part of the 
body and ever referred to as the unit of self-conscious- 


ness (Set). 


These syllogisms and some apparent fallacies 
thereof are briefly discussed in the Sanskrit annota- 
tion. They are not reproduced owing to the difficulty 
in rendering technical ideas. One of the points may be 
mentioned as an illustration. Jeevas are said to be eter- 
nal because of their superlative subtlety. It is explained 
that no sword, no fire and no weapon can penetrate 
the soul to create a split or wound. But the fallacy is 
this: that whatever is not cleavable by sword or fire is 
not necessarily eternal. There is air, there is ether, 


CRA), not so cleavable, but still, not eternal. 


Sankaracharya explains the verse to lay down 
over again the reality of the universal soul and the 
unreality of all else. Jeeva and Brahman being identi- 


cal, the verse refers to Brahman in the words fae, 
IÅR, aT: and amaer. The verbal redundancy 
in AA and IMGT: is got over by the explanation 
that the former refers to one kind of aI or loss, and 
the latter, to another kind, For instance, disappearance 
is often spoken of as 4M1. Mere change, such as by dis 
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ease, is also referred to by the word ail. ff implies 
absence of one kind of 141 and Hatt refers to another. 


IÅR “the embodied” is explained on the footing that 
the soul is connected with the body only by the link of 
“illusion”. ATAI is the expression on which a great 
amount of monistic learning has been expended. 
Commentator after commentator is eloquent in point- 
ing out that Brahman is beyond the pale of Knowledge, 
Perception, Inference and Scripture; none of these can 
teach us Brahman. Hence It is, pre-eminently, the un- 
knowable. 


_ Winding up all, Arjuna was told of the reality of 
the One, and the unreality of all else. The verse con- 
cludes by saying, “Do you therefore fight”. The incon- 
gruity of this behest is obvious. The appropriateness 
of “therefore” is far from comprehensible. Monists hold 
that action is forbidden to one who is to realize Brah- 
man and cast aside all else as unreal. If Arjuna was to 
realize this lesson, it was most inappropriate to com- 
mand him to fight. Sankaracharya and his followers 
take up the word JH% “do you fight” and explain it 
saying that it is not a command but only a suggestion 
not to desist from a line of action he had chosen to adopt. 
Everything being unreal but the soul, there was no 
reason why Arjuna should not fight. This is the sub- 
stance of the exhortation as explained by these com- 
mentators. 


I cannot help making a few observations on the 
aspects presented by the monistic school. 
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Firstly, as to the redundancy of the verse with 
reference to verses Nos. 12, 13, and 16 which convey 
exactly the same lesson in identical standpoints, 
Sankaracharya, Sankarananda, and Madhusoodana 
Saraswati have offered no light. If all these verses say 
that bodies are perishable like the mirage, and unreal, 
from an absolute point of view, then, it is but a single 
lesson throughout without any shade of difference. 
Moreover, if all be unreal, why refer to these bodies in 


particular as perishable and unreal. The word #4 con- 


veys no force. Neelakanta of the same school and camp 
evidently feels the difficulty. He interprets this particu- 


lar verse to refer to a lower plane of reality. The ‘3d’ 


end, according to him, is not predicated with reference 
to the absolute reality of Brahman. The cosmos enjoys 


areality (laelth) for all intents and purposes, a quali- 
fied or subordinate reality. In this plane of subordinate 
verities, some things are eternal and others transient. 
Arjuna has been taught in verses 12, 13, and 16 the 
classification of the real and the unreal in relation to 
the absolute. He could not follow the lesson. Sri 
Krishna, therefore, descended to the lower plane, and 
in the world of qualified realities, proceeded to show 
how ‘these bodies’ were ephemeral, while other enti- 
ties were eternal in the same plane. Neelakanta’s 
explanation overcomes the redundancy of the verses 
and gives some significance to 3A. It is ingenious. But 
it overthrows the commentary of the more eminent 
members of the school from the founder downwards. 
The split in the camp is serious. There is no word or 
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expression to indicate the so called division of realities 
into the absolute and subordinate. He construes the 
words ‘J7: = (end) and ‘far’ = (endless) in the first 
line, with reference to the lower plane of qualified re- 
ality, and construes Hata: (endless) and ANAIA (un- 
knowable), similar adjectives of the soul in the second 
line, with reference to the higher plane of absolute re- 
ality. Adverting to the conclusion J4@ (do fight) at the 
end, the descent is again made into the lower region. 
This flight and descent, at the sweet caprice of the com- 
mentator, is without any justification whatever. 


If WHAT means “the unknowable out and out”, 
the objection is unanswerable that the Vedas, Scrip- 
tures and Revelations have no purpose to fulfill. Itis a 
quibble to say that these but remove ignorance and 
impediments, and do not and cannot reveal God. It is 
one thing to say that God is not fully knowable, and 
another to say that He is absolutely beyond the pale of 
knowledge. All theists including Max Muller adopt the 
former position, but monists alone adopt the extreme 
dogma of the latter position. 


The tortuous construction of Fae “do you fight” 
hardly calls for comment and seems to stand-con- 
demned. 


Sankarananda is evidently not satisfied with the 
explanation of Sankaracharya to get over the redun- 


dancy of Salt? and fare. It may be remembered that, 
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according to Sankaracharya, one of the words refers 
to disappearance, and the other, to mere mutation. 


Sankaracharya says that aata is the reason for AAA. 
It is Haat, and therefore, fia: aai means full, all- 


pervading, qy. The proposition is that whatever is 
full, i.e., all-pervasive is alone eternal. They do not ad- 
mit that anything atomic or not omnipresent can be 
eternal. Sri Madhwa and Ramanujacharya hold the 
Jeeva to be atomic in size, and to be still, eternal. 
Madhusoodana and Neelakanta get over the redun- 
dancy in their own way. fet indicates, according to 
them, a subordinate eternality. Time and Akas are. 
eternal. But they dissolve into the Atman. ‘Akas’ is 
eternal, because it endures as long as Time endures. 
Existence as long as Time lasts denotes one kind of 
eternality, and this is expressed by the word fet. But 
sail indicates existence even beyond the limits of 
Time, an absolute reality and eternality. Hence, they 
say, the expressions are not redundant. How they make 
out Time to have an end and say that anything exists 
beyond the limits of Time is not conceivable. 


19) 4d AR erat ae waa A 
OM ita Raitt are efea a eA I 


whoever 


him 
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ahr .. Considers 

rae .. a killer 

aa .. and whoever 
RGI . him 

HAA .. considers 

a .. killed 

wil at .. both of them 

a aoda: .. are ignorant 

a aa ated .. he does not kill 
qed .. noris he killed 


“He who understands a man to be a killer, and he 
who considers a man killed, both of them are ignorant. 
He does not kill, and he is not killed.” 


It is necessary to see what is the new point or as- 
pect taught by this verse. What is taught seems, at the 
first blush, to be that no soul can kill another soul and 
therefore, no soul can be killed. If this were all, it must 
be conceded that this is not a new lesson at all. 
Ramanujacharya and Desikar give the following ex- 
planation. Verse No.17 taught us the inherent inde- 
structibility of the soul. Verse No.23 is going to state 
that no weapons, fire, water, or air can kill the soul. 
These two points, viz., indestructibility and the non- 
existence of any material destroyer, are asserted in the 
verse under comment in an emphatic and forcible man- 
ner, by censuring the persons, who hold otherwise, to 


be deluded men. 


158 The Bhagavad Geeta 


Sankaracharya does not notice the tautology, 

According to him, what is meant to be taught is that 
~ the notion that Arjuna can kill, and Bheeshma is li- 
able to be killed, is false. But the falsity of this notion 
and of all other notions in this false world, having been, 
according to him, taught over and over again, the ne- 
cessity for the repetition is not clear. 


Madhusoodana and Sankarananda introduce the 
verse as an answer to the objection urged that Sin would 
result from slaying kinsmen in battle. According to 
them, Sri Krishna gives the answer, that, “Atman” be- 
ing actionless, no sin can possibly affect it. Let us pause 
for a moment at this position. ‘To kill is sinful,’ says 
Arjuna. ‘No, says Sri Krishna, ‘because the soul is inca- 
pable of any affection, sin, or anything else.’ What a re- 
ply! It is subversive of morality. ‘The King can do no 
wrong’ said Hobbes. ‘Man can do no wrong’ is the present 
proposition. Such a reply is shocking to the moral sense, 
and if well founded, tears up ethics by the roots. 


. Sri Madhwa explains the context thus. Verse No. 
11 infers the soul’s immortality on the ground that it 
is beginningless. God was referred to as an example. 
Verse 16 gave instances of eternal verities, such as the 
unmanifest cause. Verse 17 gave further instances, the 
all-pervasive Varna and Space. Verse 18 answered a 
possible objection based on the transience of human 
bodies and pointed out the spiritual body as the true 
Reflector (the real Upadhi). Verse 19 under comment 
1S an answer to another objection based on the current 
notion and saying that one man kills another. If ma? 
does not and cannot kill man, what about the common 
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notion that he does? The Lord replies it is based on a 
delusion, and this position will be explained, later on. 


Thus verses 16, 17, 18 and 19 touch on many a 
different aspect, to confirm and fortify the syllogism 
about the soul’s immortality, by pointing out examples 
and answering objections and doubts. 


aa afd q wad’ . Taking the concluding words of 
the verse first, “he does not kill, he is not killed”, it is 
admitted on all hands that this is not the chief predi- 
cate of the sentence. It is to be understood with a “be- 
cause” preceding it; it is meant to furnish the reason 
why the two men (ait at) before mentioned are deemed 
ignorant persons. 


The verb used is ‘to kill’ (fa). It conveys, ordi- 
narily a two-fold sense. In the case of perishable ob- 
jects, it means annihilation. In the case of animals it 
means death or separation of the outer body from the 
soul. The notion that A kills B is set down as false. In 
what sense is it false? A is seen to kill B andis hanged 


for it by law. This surely is no delusion. 


for the sake of convenience, consider 


We may, 
f this verse under a few issues:- 


the controversial points 0 


i) What is the sense of “kill” here? 


the common import of death, 


ji it include 
1) Doeane body from the soul? 


viz., to separate the outer 


iii) May not “iJ” stand here for every kind of hu- 
man action and activity? 
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iv) If so, the soul turns not “actionless”. Is this po- 
sition sound? 


v) The second line speaks of two men as ignorant, 
Who are the two? 


i) Ramanujacharya understands killing as denot- 
ing annihilation only. He explains the verse as nega- 
tiving the existence of any killing cause, such as the 
sword. We have no objection to this notion. But we do 
not agree that annihilation is the only sense. 


ii) If “death” as ordinarily understood, meaning 
the separation of the physical body, is taken to be the 
sense, this also fits into the verse. For, we say that that 
man is an ignorant person who thinks that any one 
cause the death of any other, of his own choice and will. 
Let us not forget that God is the only independent ac- 
tor in everything. A is said to kill B; A can’t kill unless 
God wills it, and at His bidding, Karma goads him. B 
can’t be killed without the Divine will and other causes. 


iii) & iv) We have no objection to the verb here 
standing for action and activity of every kind. Monists 
adopt this sense. The difference between them and us 
is that they make out, as the nett result of the lesson, 
that man is no agent, does no action, and is not a re- 
sponsible being at all, whereas we say that man is not 
actionless, that he has moral responsibilities, and that 
he does commit sin or earn merit by his doings, but 


within the limits of th hoi dto 
e e choice and freedom grante 


The monist quotes scriptures which speak of 


Atman being actionless, But those texts apply to God, 
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and mean action grounded on matter and material 
energy. The Brahma Sutras establish the position that 
the Jeeva is an actor and is subject to the injunctions 
of “do and refrain” contained in the Shastras (Vide San- 
skrit exposition). 


v) There remains the somewhat difficult allusion 
to two persons being ignorant. The difficulty is this. 
When A is said to kill B, C understands A to be the 
killer and B to be the killed. C is an ignorant person in 
taking A to be a killer and B the killed. C is but a single 
person. Why talk of two ignorant persons? 
Ramanujacharya explains it by saying that C who 
assumes the existence of a killing cause, is one man, 
and D who takes B to be killed, is another. So we get C 
and D, two persons, C being one who assumes the ex- 
istence of an instrument of killing, and D the object of 
killing. 


If, with reference to (1) the instrument and (2) the 
object in relation to the same verb, the persons deluded 
may be spoken of as two, we may as well speak of them 
as many, having regard to other aspects of the verbal 
relation, as denoted by the nominative, dative, genitive 
or locative cases. 

Sankaracharya thinks that the two persons al- 
luded to are the killer and the killed who respectively 
imagine “I am the killer” and “I am the killed”. It must 
be remembered that there is a verse in Kathopanishad 
reading very much like the present one. 


Sra THT BG CATT OL 
ait ata aAA ae eet TAT N 
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‘Tf the killer thinks he is competent to kill, and 
the killed thinks that he can be killed, both these are 
ignorant. He does not kill and he is not killed”. Adwaitic 
commentators think that the Geeta verse conveys 
exactly the same idea. Here again, the difficulty is, if, 
with reference to the subject and object in relation to 
the same action, it is admissible to think of two men, 
why not as well speak of them as many, having regard 
to other cases in relation to the verb. The Upanishad 
verse cannot help us here. The first line therein is not 
the same, word for word, as the Geeta verse. Whereas 
the former speaks of the killer and the killed as the 
two, the Geeta speaks of the killer and the killed as 
the two, the Geeta speaks of other individuals, inde- 
pendent knower, as two. This makes, a vast difference. 


Madhusoodana feels the difficulty and says, in 
one of two alternative expositions, that the first line is 
worded, as it is, for the sake of literary effect. In an 
alternative exposition, he says, that the two persons 
are (1) he who takes the soul to be a doer and (2) he 
who takes the soul to be mortal. This is, of course, 4 
conclusive answer to the difficulty. The verbs are dif- 
ferent, and it is admissible to speak of two men, with 
regard to two different notions, not related to the same 
verb. This exposition requires change in one respect 
ay It makes out the soul to be actionless. Instead of 
this, if we substitute the phrase “Void of independent 
na ; n sense is perfect. This is just what Sri 
“he A ha ae done. According to him, the verse says 

es the Jeeva to be an independent doer et- 


ther in respect to killing, or any other act of his, is onè 
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ignorant man; and he, who takes one Jeeva to be ca- 
pable of destroying another Jeeva or one Jeeva as be- 
ing liable to be killed by another Jeeva, that is, who 
takes the soul to be mortal, is another ignorant per- 
son”. In this exposition, reference occurs to the su- 
premacy of God. 


Ramanujacharya, in particular, sees very little 
of relevancy in alluding to God in this context. He con- 
strues every verse hereabouts as relating only and 
solely to Jeeva. As to Sankaracharya, there being no 
distinction between Jeevas and God, the doubt does 
not arise as to whether the verses apply to both or ei- 
ther of them. Sri Madhwa interprets the verses from 
12 onwards as alluding to both. God is relevant as the 
Being whose reflection is the Jeeva, who controls the 
activity and doings of the Jeeva, and who commands 
worship unto Him in order to confer Mukti. 


Arjuna had laid stress in the first chapter on him- 
self as the warrior who had to fight and kill, and 
Bheeshma and Drona and others as being liable to be 
killed by him. It therefore became necessary to con- 
vince him that he was not a free agent, and that the 
whole battle was in the hands of God, Arjuna being 
but a subordinate agent. In these circumstances it is 
quite relevant to speak of God’s independence and 
Jeeva’s dependence. 


If we look to proof for confirming this interpreta- 
tion, we may turn to XIth Skandha of Bhagavata, chap- 
ter 16, verse 7, which contains an allusion to Arjuna. 
Sri Krishna says to Uddhava, “My dear friend, Arjuna 
refused to fight on this wrong idea that he was a killer 
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and the foe was liable to be killed by him. I dispelled 
his doubt thus”. The Lord then proceeds to set out how 


He dispelled the doubt, by repeating Raman of the 
Geeta, chapter X. This chapter relates to the God’s pres- 
ence in every thing excellent. It is meant to show that 
God alone is the true Doer. Hence, it is clear that the 
Geeta verse under notice is the text which is ex- 
pounded by chapter X of the Geeta. Here they occur 
separated by a wide gap of nine chapters. But, in 
Bhagavata, the verse corresponding to the one under 
comment and the Vibhuti verses occur in justaposition 
in one and the same chapter, and their relation is un- 
ambiguously set out. 


Sri Madhwa has, I think, hit the right point in ob- 
serving that the two persons censured as ignorant are:— 


1. the believer in the Independence of man, and 
2. the believer in the mortality of the Jeeva. 


This view had been borrowed by Madhusoodana, 
with just a little alteration to suit the monistic cult of 
the soul being altogether actionless. 


The commentator Venkatanatha has a long note 
on this verse. He differs from every other commenta- 
tor of his school and of other schools. He thinks that 
the verse teaches the existence of the soul as an entity 
distinct from the body. As the verse reads like Mantra 
No. 19 of Kathopanishad, he says that the Geeta vers¢ 
and the said Mantra are on-all fours in every respect. 


___ Venkatanatha seems to be in error for the follow- 
ing reasons:— 
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Firstly, the reading of the Geeta verse is different 
from that of the mantra. Hence there is no identity of 
sense. 


Secondly, it is wrong to say that the Mantra 
teaches the existence of the soul in reply to the tenet of 
Charwaka, the Materialistic Atheist. In the Upanishad, 
one Nachiketas asks Yama for three boons. The first 
boon he prayed for was the good grace of his own fa- 
ther. The second boon related to a special sacrifice lead- 
ing the votary to Swarga. The third boon related to 
Mukti and God. The story shows that Nachiketas was, 
by his father’s curse, sent to Yama’s abode, and there 
occurred this philosophical dialogue. Sankaracharya 
thinks that the third boon sought a knowledge of the 
great problem, ‘to be or not to be; in other words, that 
the boy wished to know if souls lived after the death of 
physical bodies. 


The reader is referred to Mr. Basu’s learned pref- 
ace to the Kathopanishad, where he points out that 
this interpretation is wrong. Nachiketas was a person 
of faith. He objected to his father making gifts of old 
and useless cows, lest the donor should be punished 
with hell. He went to Yama’s abode after dying and held 
conversation with Yama. Hence, his own experience af- 
forded him a sufficient answer to the problem of the 
soul surviving physical death. The second boon he 
sought related toa Fire-sacrifice and Swarga. This pre- 
supposed the survival of individual personality after 
death. After a full teaching on this subject, Nachiketas 
could hardly ask again as to whether any one lives af- 


ter death or not. 


20) a aad fad at alta Ra- 
AS YA WTA AT TAA; | 
anit eraasi FIT 
q Gad SATA AT Ul 


GEIEGI .. is not born 

fad att .. nor does (he)die 

ETE TE a. ever 

SPI x MG 

AT .. having been 

SIEGEL] Wa: ... or again is born 

q «. not 

Hy: .. birthless, image of the birthless 
fa: .. deathless, image of the deathless 
iad: .. the immutable, ever a shadow of it 
a .. he 

yun; .. the embodied 

ead .. is not killed 


SAMAR while the body is killed. 


“The Jeeva is not born, nor does he die. He is not 
one who, having existed already, still produces him- 
self again. For he is the image of the birthless, death- 
less, and immutable God. Though an embodied being, 
still, he dies not when the body is killed.” 


Chapter - II Verse - 20 167 


The verse is rendered in another way too, the first 
line as applying to God, and the second, to the Jeevas. 


Ta... (God) is birthless, both in body and 
in spirit 

(4) Aad aT ... and does (not) die 

EJEDE .. ever 

TT Ta .. this Purusha 

yma ... is not one who having 

aT Te: existed as spirit is still born (with 
body) again 

At: .. (The Jeeva too) is birthless 

fret: .. 1s deathless 

Rad: .. permanently dependent 

a .. this Jeeva 

WUT: .. the embodied; wanderer from body 
to body 

a ead .. isnot killed 


AAA A: ... though the body is killed 


“This Purusha (God) is not born and does not die, 
in any sense; He does not produce himself again and 
again with a body. The Jeeva too is birthless and death- 
less, but is ever a dependent being. He is liable to wan- 
der from body to body but he does not die when the 


body is killed.” 
This verse is a quotation from Kathopanishad 


with just a few alterations. Sri Krishna quotes the Veda 
as authority for the lessons already taught. Human 
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reasoning 1s inherently. weak, especially, in respect to 
subjects beyond the pale of the senses. Revelation is 
the only source of knowledge in respect to God. Hence, 
Sri Krishna, having used syllogistic logic, quotes the 
revealed word in support of his teaching, thus impress- 
ing on us the great truth that these abstruse teach- 
ings rest only on Vedic authority, and setting an ex- 
ample to teachers that they should be careful not to 
call for silent trust in their own words, but should al- 
ways adduce proofs in the shape of revelation. 


So far, the eternality of God, absolutely, the 
eternality of the Jeeva, in a subordinate sense, having 
regard to his bodily prison and imperfections, and the 
supremacy of God contrasted with the dependence of 
the Jeeva, have been taught. These are exactly the 
points brought out in the quotations under comment. 


The verse may be understood as wholly applying 
to Jeeva. Thus construed, the verse says, the Jeeva is 
not born, nor does he die. This is to be understood as 
applying to the soul; for, birth and death as ordinarily 
understood, viz., as appearing with a body emerging 
from the mother’s womb, and leaving it when life ebbs 
away, cannot be gainsaid or denied. The Jeeva, how- 
ever, though birthless and deathless, is not so constant 
and immutable, as for instance, Divine knowledge. 
Speaking of God’s volition and knowledge, we say of- 
ten, He willed, He saw”. But Divine attributes and 
functions are eternal and immutable. In some inscru- 
table way, God makes it appear that He knew, knows, 
or will know. But human birth and death do no rest on 
such an inscrutable level. It is accounted for by the 
well-understood experience of donning a fresh body 
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Why is the Jeeva birthless and deathless, in spiri- 
tual essence? Because, the second line conveys the les- 
son, he is a similarity of the birthless, deathless, and 
immutable God. The next doubt arises, whether, be- 
ing such an image, he is as great as God. The answer 
bids us be humble, and points out how the Jeeva is 


liable to wander from body to body, (GW), the only 
merit and virtue of the Jeeva being that, while the body 
perishes, his spirit does not. 


Now a few words about the alternative interpre- 
tation adopted in Gita-Tatparya. We have shown 
already how God has been often referred to in various 
contexts, while describing the nature and position of 
the Jeeva. The first line of the verse under comment is 
a description applicable to God. He does not take birth. : 
He does not die. His spirit is birthless and deathless, 
as also is His body, for He does not suffer from the ma- 
terial prison. He is not subject to the anomalous pre- 
dicament of the Jeeva who, though eternal, puts on 
and casts off a material coating, and undergoes birth 
and death in this sense. 


The second line turns to the Jeeva, and compares 
and contrasts his nature and position. He too is birthless 
and deathless. But there is a limitation. Let no one, for 
this reason, lay the flattering unction to his heart, that 
his spiritual eternality raises him to Divinity, because 
he is but a shadow ever dependent on God. He is tossed 
like a foot-ball from body to body, utterly regardless of 
his will and wish only his spirit is not annihilated, when 


body comes and body goes. 
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The explanation, that the verse is a quotation in 
support of lessons already taught, saves us the trouble 
of answering external tautologies. But there remain, 
demanding an answer, a few internal tautologies in 
the verse itself, and no commentary is sound, unless it 


explains, for instance, why and how 4 Wad, q fad of 
the first line differ in sense from At and of the 2nd 


line. 14 Yat SICGICIGÍ W: is a difficult clause that has 
given rise to a variety of meanings. Sankaracharya 
makes out the meaning to be that the self does not come 
into existence, and it does not go into non-existence 
from existence. In other words, it is a paraphrase of 
“He is not born. He does not die”. This rendering gives 
rise to three sets of synonymous expressions. 


(1) q aad 4 fad 
(2) aH Aa Hla a 
(3) sett fren: 


The reply given is that No. (1) is the proposition, 
No. (2) is the explanation, and No. (3) is the conclu- 
sion. But there seems not a shadow of variety in the 
sense conveyed by the three phrases or clauses. 


Ramanujacharya explains the first two expres- 
sions noted above, by saying that No. (1) refers to the 
present time and to all times between Kalpa and Kalpa. 
As the Puranas speak of some beings living with the 
same body from Kalpa to Kalpa, expression No. (2) 
negatives birth and death to the spirit even at the be- 
ginning of a Kalpa or at its end. No. (3) represents the 


Chapter - II Verse - 20 171 


conclusion summed up in the 2nd line, by the gener- 
alization that souls are birthless and deathless at all 
times and in every body, however lasting and endur- 
ing the latter may be. One would have thought that 
the word ‘hariq? “at any time whatever’ might cover 
any length of time, Kalpa and all, and that a separate 
clause to cover Kalpas alone was unnecessary. Sri 
Madhwa’s point of view has already been set out, and 
the reader may recall to mind how he overcomes the 
apparent redundancy of the three expressions. No. 
(1) lays down the eternality of the Jeevic spirit; No. 
(2) qualifies this by negativing absolute constancy and 
immutability, which are the sole attributes of God; 
No. (3) gives the reason for eternality, by pointing 
attention to the fact the man is an image of the birthless 
and deathless God and hence is endowed with those 
attributes and known as such. 


Leaving this point of redundancy alone, the 
Adwaitic annotators consider that the purport of the 
verse is to deny to the spirit the six mutations set out 
by Yaska. (1) To be born, (2) to exist, (3) to grow, (4) to 
be transformed, (5) to decay, and (6) to die, are the inci- 


dents of the human body. The first is negative by 4 aad 
and 4u,; the last by 4 fiat and faea:. No.3 is negative 
by the word WUT which means literally “new, even of 
old” and repudiates growth. MAd (permanent) cuts at 
No. (5) decay. 4 gud “is not killed” applies to 
absence of transformation or mutation of every kind. 
There remains No. (2) ARa or existence, which he 


says, may be squeezed by implication into some one of 
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- these negations. Sankarananda has done this service 
to his Guru by squeezing No. (2) into the clause ‘AT 


Wet Alaa A’. 


Though Ramanujacharya does not go into these 
details, the main purpose of the verse is according to 
him, to deny the attributes such as birth, death, decay, 
change and death of matter to the spirit. Hence we may 
be squeezed by implication into some one of these ne- 
gations. Sankarananda has done this service to his 


Guru by squeezing No. (2) into the clause ‘aa Yat H GGL 
Te’ 


Though Ramanjacharya does not go into these 
details, the main purpose of the verse is according to 
him, to deny the attributes, such as birth, death, de- 
cay, change, and death of matter to the spirit. Hence 
we may take it that, on the whole, he agrees with 
Sankaracharya on this point. 


Sri Madhwa quotes the authority of Vishnu 
Purana, where, it is said, that {I'd is applied to God 


and to J ceva, on account of their permanent relation 
of being original and shadow. He likewise quotes, in 


Upanishad Bhashya, an authority for interpreting JMT 
to mean a dweller or wanderer in bodies. Hence, there 
1S authority for the position that two of the mutations, 
viz., “decay” and “growth” are not meant to be nega- 
tived by these two expressions. For getting at a better 
clue of the real import, let us turn to the 


Chapter - Il Verse - 20 173 


Kathopanishad, II Valli and look at the verses from 
NO. 16 to 20 (quoted in my Sanskrit commentary). No. 
16 extols God and says, whoever knows Him gets all 
his desires. No. 17 extols Him, as the only great ref- 
uge, and says, whoever resorts to Him is said to be hon- 
ored in Brahmaloka. No. 18 is the verse analogous to 
the Geetic verse under comment. 


Let us pause a bit. The 2nd line is a verbatim 
quotation. In the first line the Sruti has “ferafarara 


apelarraerne Ad,’ whereas the Geeta substitutes, in its 
place, a new clause ‘Haas YT Alaa?” 


This change is, of course, advisedly made. The 
Sruti context shows that three Beings were being spo- 
ken of: 

(1) God, 
(2) the Emancipated Seer, mt, and 
(3) the Samsari Jeeva. 


Of the first it said, He is birthless and deathless 
absolutely, i.e., in body and spirit. Of the second it said, 
he too is birthless and deathless in body and spirit, for, 
after emancipation, he is no longer liable to be impris- 
oned in material body. Of the third, spoken of as YUm 
the embodied’, it said, spiritually he is birthless and 
deathless, but he must pass through perishable bod- 
ies, his spirit alone enduring all through. 


Now the exigencies of the Geeta required author- 
ity for the position describing and contrasting only God 
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and the Samsari Jeeva. Mukta, the emancipated soul, 
being irrelevant for the context, is ruled out. 
Sri Krishna therefore alters the reading so as to con- 
fine the sense to No. 1 & 3 viz., God and the Samsari 
Jeeva. Hence, Sri Madhwa construes the first line of 
the Geetic sloka, to refer to the absolute eternality of 
God, and the second line, to the subordinate eternality 


of the (GWT) or Samsari Jeeva, with due emphasis laid 
on his ephemeral bodies and enduring spirit. 


In the Upanishad, the six changes of matter are 
not expounded. To construe the Geetic sloka on the 
lines of the Upanishad is, besides being the only sound 
line of construction, fraught with an additional advan- 
tage. The struggle for overcoming the tautology of the 
first line with the second is effectually set at rest, be- 
cause, if the first line applies to God and the second to 
the Jeeva, there is no question of redundancy at all. 


21) daar fet a wa HOTA | 
FAA TET: MÅ k ala Sled HA Ul 
ag .. knows 


alae 


(1) not destructible by external 


causes, 
(2) undying even in respect of body 
ay .. inherently eternal 
whoever 
Ue 


(1) Jeeva, or (2) God 
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at .. unborn 

AR .. (1) immutable or (2) independent 

my .. how 

TT: =... (1) that man or, (2) that knower of 
Brahman 

Tet .. O! Arjuna 

GJ .. whom 

qaa .. fancies he can cause to kill 

aed .. fanices he kills 

k whom 


I. As applying wholly to Jeeva: "Whoever knows 
the Jeeva to be indestructible, eternal, unborn, and im- 
mutable, how and whom does he think he can cause to 
kill or kill?" II. Applying to God: "Whoever knows God 
as absolutely indestructible, eternal, unborn and in- 
dependent, how and whom does such a seer think he 
can cause to kill or kill? " 


This verse presents the converse aspect of the 
teachings in verse No.19. In the latter verse, two per- 
sons were set down as ignorant, viz., (1) he who identi- 
fies body with soul thereby taking the latter to be per- 
ishable, and (2) he who thinks that man is a free agent 
to accomplish any task or end. The teaching is not com- 
plete unless and until the reverse side is also presented 
and the characteristic of the wise set forth. Sri Krishna 
does this in the present verse by pointing out what the 
wise man thinks under the circumstances. Thus, verse 
No. 21 is the complement of No. 19, each presenting a 
partial aspect, and both together constituting a com- 
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plete presentment of a single point. The intervening 
verse No.20 is but a quotation of authority from the 
Upanishad, and does not interfere with the setting of 
the Geetic verses. 


Sankaracharya explains the relation thus: verse 
19 denied to the self the attributes of being the subject 
or object of any action. Verse 20 denied ‘o the self 
every kind of movement or change. The present verse 
states the conclusion. His followers are not evidently 
quite satisfied with the position that the present is only 
a statement of the conclusion, for, if verses Nos. 19 and 
20 denied between them every conceivable motion, 
energy, activity and action to the “self”, there remained 
nothing more to be said on the point. Madhusoodana 
and Neelakanta, therefore, adopt an original line of 
thought, by pointing out that the clause in verse no.19, 
ad efet a gad “He does not kill. He is not killed”, con- 
sists of two parts, one pointing to the soul being no 
agent, the other to the soul being no object. Verse No. 
20 furnished an exposition of the second point only and 
explained how the soul can never be an object of ac- 
tion. The present verse (No.21) takes up the other part 
adverted to and explains the point that the soul is in- 
capable of agency. This reasoning would be flawless, if 
verse No. was interpreted by these commentators as 
confined only to the point that the soul can never be 
an object of action. In the course of elaborate exposi- 
tions, they then made out, for the soul, a wholesale 
universal repudiation of action, in any aspect whatso- 
ever; they made out that the soul was unborn, does 
e ee ae, not gr ow, does not change, does not 

? es not perish. This wide range of nega- 
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tion covers the activity of the subject as well as the 
liability of an object. Hence, there was very little left 
unsaid which verse No. 21 could take up. 


In this, as in several of the preceding verses, there 
are a few expressions which sound redundant. There 
is considerable difference among the commentaries, 
and ingenuity too, in solving the redundancies. But 
the chief difficulty of the verse seems to lie in the last 
clause of the second line to which we may, therefore, 
address ourselves first. 


“How and whom does he cause to kill or kill?” 
This clause seems to predicate of the seer that he does 
not kill or cause to kill, for the simple reason that the 
Jeeva is incapable of destruction. But this reason holds 
good, even if the swordsman or warrior be an ignorant 
person. The knowledge or ignorance of the killer does 
not matter, so long as the victim is always unkillable. 
The verse obviously says something ahout the seer to 
distinguish his thoughts, words, or action, from those 
of the ignorant. If it says that the seer does not kill, 
why, forsooth, the non-seer does not kill too, for, seer 
or non-seer, no one can kill what cannot be killed. Hence 
the clause in question can’t be construed in the super- 
ficial sense, but ought to mean something different, if 
it is to convey sense at all. 


Let us turn to the Monists to see what they make 
out of this clause. They say that the negation contained 
herein is not of the action of killing, but of action in 
general. The Shastras are addressed to the ignorant. 
The scriptural commands of "do and refrain” are to be 


obeyed only by the ignorant. But the seer visions unity, 
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and then he has nothing more to do. He forsakes rites 
and observances, and renounces the world. The verse 
says that the sage does not kill or cause to kill, because, 
for that matter, he no longer participates in any action 
whatsoever. Renunciation is his only duty and func- 
tion. Duty and work are within the province only of 
the ignorant. Such is Sri Krishna’s view, and it is re- 
peatedly urged by Him in this verse and many others. 
So says Sankaracharya. 


Madhusoodana and Neelakanta see a special sig- 
nificance in the use of the causative form, Watt. They 
say that Arjuna feared that sin would accrue to him- 
self as the killer, and to Sri Krishna as the abettor, and 
that the Lord had to reply by exculpating Arjuna, too, 
from the principal offence. The causative is meant, ac- 
cording to them, to rescue God from the suspected im- 
plication. The Lord pleads "I am no abettor and you 


are no offender for neither of us can do anything. The 
soul is beyond action." 


It is difficult to follow this favourite creed of Mo- 
nism that the soul is beyond action. It does not will. It 
does not wish. It does not think. It does not act. Itis but 
the background on which a universe of volition, feel- 
ing, thought, and action is superimposed. This line of 


thought simply draws Arjuna away from his point but 
does not answer it. 


. To say that Shastras, are addressed only to the 
ignorant is a startling proposition. It amounts to a 
warning that no Mumukshu shall turn to the Shastras; 
for he has nothing to do with them. 
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‘The Monists use a great deal of argument for 
making out some kind of hostility between Gnana and 
Karma. What does this antipathy consists in? Light 
and darkness are hostile. The cat and the mouse are 
hostile. Knowledge and ignorance are hostile. We un- 
derstand the incompatibility of these pairs. But why 
should not the sage be a seer and still do duty for duty’s 
sake, simply to please God? Where is the inherent hos- 
tility between wisdom and work? Suka, Janaka, 
Narada and other sages were engaged in work. Seers 
as they were, they behaved like men and spread wis- 
dom by their teachings and conduct. It is a dangerous 
doctrine that an aspirant to Heaven has no duties to 
fulfill, and that the code of ethics and religion is not 
binding on him. Sri Krishna is not tired of repeating, 
throughout the Gita, the common refrain, “do your 
duty", "do fight," ete etc. Arjuna sought wisdom. He 
prayed for salvation and the knowledge leading to it. 
When he prayed for bread why should the Lord give 
him a stone? If renunciation was the true path, why 
urge Arjuna, again and again, to turn from renuncia- 
tion and betake to action and battle? 


The notion that Sri Krishna felt the need to ex- 
onerate Himself from the charge of abetment, and pro- 
ceeded to do so by pleading ‘not guilty’ to any incite- 
ment, is very singular. That the Lord repeatedly urged 
Arjuna to fight is obvious. What is the plea urged in 
exculpation? "I never asked you to kill." Goodness gra- 
cious! He has been doing this times without number. If 
the truth be "Neither I nor you can act or incite,” why 
not say so, in one word, and shorten the Geeta to a 
single verse. It is derogatory to the divinity of Sri 
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Krishna that he blew hot and cold. It is scant justice to 
Him that he was capable of incurring sin. The true 
devotee resigns himself into the Lord’s hands, and 
seeks from Him inspiration and guidance. He attributes 
his own doings and the doings of every one to God’s 
will. True devotion consists in self-surrender in the 
conviction that God is the true doer in everything. 


Thus the theory of the soul being incapable of any 
action is incomprehensible. That even God is utterly 
inefficient to act is all the more so. 


Ramanujacharya reads the clause, "He does not 
cause to kill, He does not kill," to mean that the seer 
does not grieve like the ignorant. No doubt, neither 
the seer nor the boor can kill the soul as the soul is 
unkillable. But the difference between the two lies in 
their mental attitude. One is calm and grieves not, 
while the other goes into hysterics of grief over the oc- 
currence of a bodily death. 


Sri Madhwa understands the verse in the same 
line of thought. The seer who realises the eternality of 
the Jeeva, does not think that he kills any soul, or 
causes any soul to be killed, whereas the ignorant in- 
dulges in this notion. In the alternative interpretation, 
the seer who has known God as the true dispenser of 
destinies, does not arrogate to himself the act of kill- 
ing or causing to be killed. He is placid and calm, rely- 
ing on God as the true source of every deed. 


"How does that person kill? how does he cause to 
whom does he cause to kill? and whom does he 
is a forcible way of presenting the impossibility. 


kill? 
kill?" 
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"How" negatives the weapon or instrument wherewith 
to kill; whom negatives the victim; "that person" em- 
phasizes the inconsistency between his knowledge or 
wisdom, and any notion that he kills or causes to kill. 
The causative implies, he cannot get any one, however 
powerfu], to kill for him. All this is an emphatic way of 
impressing the immortality and immutability of the 
Atman. Some things are hard to die; but they suffer 
death if a suitable weapon be found, or a sufficiently 
powerful Hercules be hired or secured. 
Ramanujacharya lays stress on RH ‘whom’, and points 
out that this is meant to show that, though you search 
out all the worlds and examine every soul in the king- 
dom of Gods, men, animals, vegetables and minerals, 
moveable or immoveable, you cannot light upon a soul 
which is mutable or mortal. 


The standpoints of the three schools may for one 
moment be summed up. 


Monists : The soul is an inert mass of inaction. It 
does not and cannot act. He who realizes this is a Seer. 
His duty is renunciation of action. 


Ramanujacharya : Souls are, every one of them, 
immortal and immutable. None can kill any soul. The 
seer knows this and grieves not. The ignorant knows 
it not and grieves. 


Madhwa: Souls are eternal. The seer knows it and 
never thinks he can kill or cause to kill. He does not yield 
to the delusion of the ignorant spoken of in verse 19. 
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In comparing these three stand-points, we see 
that Ramanujacharya and Madhwa agree largely. The 
context relates to the soul and its eternality from verse 
No. 11 onwards. The inertness of the soul seems hardly 
to the point. Arjuna’s grief is the occasion for the teach- 
ing. Areply, that takes note of the grief and dispels, it, 
is to the point. That there is but one soul in all bodies, 
that that soul is inert and actionless, that it is inca- 
pable of willing, feeling, knowing, and acting, cannot 
allay Arjuna’s grief and cannot induce him to resume 
his bow. If the duty of the sage is to renounce, Arjuna 
will surely take the hint, and become confirmed in his 
resolve not to engage in action. Hence, the present 
verse must be construed as but a link in the chain of 
reasoning which harps on the immortality of the soul. 
There is, thus, every ground to prefer the exposition of 
Ramanujacharya and Sri Madhwa to the effect that 
the pivot of the teaching turns on this central lesson. 


Ramanujacharya however is too rigid in confin- 
ing the lessons only to this central point. In doing 50, 
he encounters difficulties of redundancy not easily 
overcome. Sri Madhwa improves on this central idea 
by pointing out how various expressions in this con- 
text are truly applicable only to God. He adopts a double 
line of construction in respect to several of the verses, 
and the appropriateness of the reference to God has 
been pointed out in-various connections. The present 
verse 1s a forcible example of this appropriateness. 
Applying it to Jeeva alone, as Ramanujacharya does, 
and Sri Madhwa does too as one of two alternative ex- 
Positions, we see that the resulting sense is not as sweet 
and significant as when the verse is read with refer- 
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ence to God. He who knows the souls to be immortal, is 
not misled by a death into the fear that the soul has 
been killed. This, no doubt, is an attack of Charwaka 
and materialism. But applied to God, we derive the 
great lesson that He is the true doer and that man is 
but a little agent with only such freedom as God con- 
fers on him. Arjuna may engage in battle and kill. But 
if he be wise, he will not run away with the notion that, 
in compassing ends, apparently brought on by him, he 
is not the real doer but only a tool of God. 


This lesson is enveloped in a truly religious spirit. 
It is a lesson that can console him, that he can lay to 
heart, and practise. It is so unlike the teaching of souls 
being beyond the pale of energy, activity and action, 
which drives sages to Sanyasa, and which, the Monists 
add, Arjuna was not fit to practise. If Arjuna was yet 
in the plane of ignorance, and was not qualified to be 


Hag or at why, in Heaven's name, should the Lord 


not suit his teachings to his pupil and why should be 
throw pearls before swine? 


To understand the verb "kill" in this context in 
the ordinary sense of depriving a person of life, is quite 
admissible. Ramanujacharya does it. But to confine it 
to that sense alone seems, unnecessarily, to narrow the 
scope of the lessons taught. Sankaracharya reads “ac- 
tion in general” being symbolized by the word: Sri 
Madhwa adopts the narrow sense as well as the com- 
prehensive one. In the latter sense, it negatives to the 
Jeeva not action in general, but independent action of 


every sort and kind. 
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Turing to the four adjectives in the first line of 
this verse, commentators have construed them each 
in the sense appropriate to their own schools. 


Monists, for instance, understand Ag to mean the 
realization of unity with Brahman. This is, of course, 
not its literal meaning. 


afar and AAA are obviously redundant. 


The former word is, according to Monists, equivalent 
to "the absolute", "the real", “what does not disappear 
on the approach of knowledge, like the snake-in-the 
rope". This again is a technical interpretation which 
other schools cannot assent to. This particular couple 
of synonyms has occurred more than once. 
Ramanujacharya and Sri Madhwa understand one of 
them to denote absence of death by extranceous cause, 
and the other to denote inherent deathlessness. This 
furnishes the key throughout, wherever Sri Krishna 
uses them as coupled adjuncts. 34 and N-44 look like 
a technical couple used frequently as epithets of God. 
Literally, they, of course, apply to the Jeeva also, in 
the sense of "unborn and immutable." Sri Madhwa sees 
God's absolute independence, specially denoted and 
connoted by H=44. Now and again, in Geeta, we come 
across this couple of adjectives applied to God. 


OR: 
Weld aay aa amaA” is an instance in 
point. If the words signify no more than the sense of 
unborn and immutable”, there would be no special 
merit or virtue in using them as adjuncts of God. This 
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confirms Sri Madhwa’s view that these adjectives are 
primarily descriptions of God. 


Commentators have spent much ingenuity to elu- 
cidate the relation, by way of causal connection, be- 
tween the four epithets. One says that iara follows 
from the epithet AART. Another says NAA is de- 
duced from NI. A third one says that it is based on 


JAAA. A great deal of permutation and combination 
has been indulged in, to get over these apparent re- 
dundancies. 


22) arate sii aa tae 
Tate Tet TTT | 
an airt Aea so- 
aA Hala aA A N 


aretha .. Clothes 
stoi .. worn-out 
TT .. Justas 
IGRE] .. abandoning 
Tats .. new ones 
LEUG .. takes up 
T; . aman 


STRUTT .. Others 
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wat PSO 

STAT .. bodies 

fae .. abandoning 
siii .. worn-out 

Tall .. others 

aan .. obtains; takes up 
aai new ones 

at .. the embodied soul 


"Just as aman, after casting off worn-out clothes, 
takes up others that are new, so also, the embodied soul, 
after abandoning worn-out bodies, obtains others that 
are new." 


Verse No.13 introduced the subject of the trans- 
migration of souls. It pointed out that, just as a person 
passes from infancy to youth and from youth to old age, 
so likewise, he passes after death into a new body. The 
present verse deals with the same subject and adduces 
other examples. The passage from infancy to youth and 
from youth to old age is gradual and imperceptible. The 
difference between stage and stage is not so well and 
sharply marked off as to appeal to ordinary minds. A 
more striking illustration might bring the lesson home 
to ordinary people. The man who could see clearly the 
analogy between the various stages of a man’s growth, 
and various new births attained from time to time by 
the soul, was complimented in verse 13 asa very clever 


Pee Cimin V. Metempsychosis being one of the most 
important tenets of Hinduism, the lesson is being im- 
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pressed on us with other and clearer illustrations. We 
are now told that the attainment of a new life after 
death, takes place, just like the wearing of new garments 
when the old ones are worn out and cast away. The 
wearer continues the same. He wears clothes so long as 
they are serviceable and casts them off as soon as they 
become useless, and chooses other garments suited to 
him. In this proceeding he does not give way to grief. 
On the other hand, he feels even a glow of pleasure at 
the acquisition of fresh garments. These points, if re- 
membered in connection with the deaths and births of 
the animal kingdom, will deprive deaths of most of their 
sting. Let us try and study the analogy, a bit. 


Let us realize the first great lesson of the anal- 
ogy that we cannot help garments becoming old and 
worn-out. It is a law of nature over which we have no 
control. Just so, we have no control over the decay of 
our bodies. The change occurs in spite of every medi- 
cal invention and device. No amount of care or grief 
will alter this law of material decay. Worn-out garments 
and worn out bodies must be cast off, and there is no 
alternative. This renders grief a waste of energy, and 
wise men refrain from it. 


In Santi Parva, is given another example bringing 
home the separateness and disconnection of the body 
and soul, even more forcibily. 


SE CMC ECICIRG ESIC EG ELG 
ue faa A A TIA N 
A T ATEA N 
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Which means "just as a person goes into a new 
house, the Jeeva enters a new body after evacuating 
old ones." 


The verse seems gently to hint that not only is 
there no occasion for grief and pain, but that there is 
even reason for joy. The new garments give the wearer 
a gleam of pleasure especially if they suit well. The 
new body that we get intois, generally speaking, wor- 
thier than the old one, and it ought to be an occasion 
for joy and self-gratulation. This point has to be 
grasped with clearness. We should convince ourselves 
that every man is the architect of his own destiny. This 
is the fundamental position of the law of Karma. Man 
is what desire first makes of him, and then, what ac- 
tion makes of him. Desire, thought and action, shape 
his character and determine his destiny. The influence 
of these three is forcibly described in Brihadaranyaka, 
Chandogya, Santi Parva (vide Sanskrit passages and 
quotations). Chapter VIII, verse 6, the Geeta, declares 
that whatever object or state a man thinks of and looks 
to at the point of death, to that thing or state he in- 
variably wings his way. This fundamental law of evo- 
lution, that, under the guidance of God, every man 
works out his destiny, teaches us that we get what we 
have longed for and deserved. 


As we are incessantly sowing seeds for future 
births, there is no doubt that we shall be born again 
until, of course, the distant emancipation which may 
or may not occur. The 10% Skandha of Bhagavata com- 
pares the journey of man from one body to another, t0 
the crawl of the &rass-worm which first seizes the new 
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foot-hold before giving up the last one. Thus, every soul 
prepares the way, chooses the kind of life he or she shall 
enter on, and then casts off the old worn-out body. 


In this connection, the critic may interpose an ob- 
jection that it is not old and worn-out bodies alone that 
die, and that the statistics of infant mortality and 
middle age mortality disprove this. But the word stot 
‘worn-out’ is meant to convey the sense that when the 
particular body has fulfilled its purpose and destiny 
and is no longer helpful to the Jeeva in compassing 
further ends, it is dropped away as an impediment, 
though, to on-lookers, it may seem yet young and fresh. 


As a general law, it would appear that evolution 
takes the Jeeva through an ascending series of bodies 
more and more improved. From simpler to more com- 
plex life, we travel, as we gather experience in each 
life, and crave for progress and development, moral 
and spiritual, in better-equipped embodiments and en- 
vironments. But retrogression is not impossible, within 
the limits of the God-gifted free-will. We may think, 
speak and act, wrongly, and pave the way to moral and 
spiritual fall here and hereafter. In understanding the 
various epithets in this apparently simple sloka, the 
reader may note aai (= new) and ARIAT and Halt 
(= others). One would have thought new clothes or bod- 
ies are, of course, other than the old ones, without be- 
ing told so. It is hardly necessary to use both expres- 
sions "new" and "other". Either of them would and could 
convey the desired sense. Madhusoodana thinks that 
the expressions, though somewhat redundant, are used 
for greater effect. Sankarananda explains, by point- 
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ing out, that new ones may not be necessarily similar 
in shape, strength, and other characteristics, and the 
contrast is meant to be emphasized by the word "other" 
in a manner not derivable from the word "new" alone. 
It is clear that WH and ASA meaning "other" or "differ- 
ent" emphasizes the difference between the old and the 
new stages, the illustration based on infancy, youth, 
and age being deemed not sufficiently clear to impress 
this point. The new body will, in addition to being new, 
be a better one capable of fulfilling higher purposes in 
the evolution. Hence, there seems to be no redundancy 
in using both the words “new” and “different” . It has 
been pointed out that, just as new garments give joy, 
death, which means the acquisition of fresh life, ought 
also to be an occasion for joy. 


Desikar’s exposition of this point objects that new- 
ness by itself ought not to be a source of pleasure. A 
king who lived in a palace cannot rejoice to exchange 
his royal dwelling for a prison. An old silk-cloth is bet- 
ter than a new gunny. Yet, this verse points to the joy 
of acquiring a fresh body. Hence, it should be restricted 
in application, and should not be understood as a gen- 
eral proposition applicable to all souls. Thus arguing, 
this commentator makes out that the persons, herein 
spoken of, are only those good souls engaged righ- 
teously in the Mahabharata war. These are sure to 
acquire better bodies in future births. 


Madhusoodana answers the same objection by 
making the statement apply to Bheeshma and others 
who are sure to be lifted to higher and higher births in 
future. They are thin and worn-out by age and pen- 
ance. It is a service that Arjuna does by knocking 0 
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the old worn-out constitutions, and enabling them to 
pass on to higher lives. Thus there is room for joy. 


It is doubtful whether the verse is rightly re- 
stricted either to the righteous soldiers of the war, or 
merely to revered persons like Bheeshma. It is to be 
noted that the verse speaks only of new and different 
garments and bodies. There is nothing specifically said 
about the joy in relation to the new acquisitions. But 
joy is generally speaking, not out of place even if meant 
by the verse. What is new, very often, gives pleasure. 
A man chooses new garments, such only, as suit him 
better. No prince or peasant chooses the prison or the 
gunny in this sense. There is joy in achieving what we 
desire. The fresh birth is what we have desired, and 
what we have qualified ourselves for and what we have 
deserved, progressive or retrograde, as it may be, it 
ought to be pleasurable in so far as it means the 
achievement of what we wanted, and as it is suitable 
to us to move forward in the evolution and equip our- 
selves with the experiences of fresh discipline. That we 
get a substitute, that that substitute is new and fresh, 
that we wished for it and worked for it, that it ought to 
be better, presumably, and that, generally speaking it 
is so, are sufficient grounds for Sri Krishna to 
generalise, as He has done, that no soul ought to be- 
moan the loss of old bodies and every one may feel joy 
at the acquisition. 


Hindus are, ordinarily, so familiar and saturated 
with notions about reincarnation, that they may not 
often realize the full significance of it. It is a theory 
opening a vista of evolution in the spiritual plane, more 
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glorious than the one unfolded by Darwin’s Heredity. 
If ever God will let us see it, the history of our evolu- 
tion in the past and of our prospects in the future will 
be a marvellous panorama of progress from ignorance 
to knowledge, from feebleness to strength, from moral 
lapses to virtuous impulses and from ever-imperfect to 
ever-fuller life. It adds materially to the dignity of hu- 
manity that every Jeeva builds his own destiny and 
works his way onwards, amongst infinite facilities and 
possibilities of development, not confined to a single 
birth, but extended over innumerable births from 
beginningless times. 


23) da Bal Sater dal cela Ula | 
q Ad SAA a ATA Aled? Ul 


TU fected .. donot cut him (Jeeva or God) 

qarT .. Weapons 

TH cele .. does not burn him (Jeeva or God) 

Wah: .. fire 

TIASAR and do not wet him (Jeeva or 
God) 

HM; waters 

GEULEIGI does not dry 

Hied: the wind 


"Weapons do not cut him (Jeeva or God); fire does 
not burn him (Jeeva or God;) and waters do not wet 
him (Jeeva or God): wind does not dry (him)." 
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Inherently, the Jeeva is unkillable. Looked at as 
a reflected image of God, he does not die by the disap- 
pearance (1) of the original of which he is a reflection, 
or (2) of the reflecting medium, or (3) of the contact 
between them. He is thus deathless by his inherent 
nature and owing to the absence of extrinsic killing 
causes. This should, ordinarily, suffice to exclude ev- 
ery notion of possible death. But exraordinary causes 
may still be conceived, powerful enough to annihilate 
anything. In the sacrifice of Daksha, narrated in Vth 
Skandha of Bhagavata, Siva tried every possible 
means and weapon to kill Daksha, and failed. He re- 
sorted then to a peculiar yoga, and with its aid, be- 
headed Daksha. Though Jeeva may be deathless and 
though all ordinary causes are brushed aside as ineffi- 
cient, still to make assurance doubly sure, a clear pro- 
nouncement as to the inefficiency of any agency to com- 
pass his death is not out of place. Sri Krishna there- 
fore says, weapons, fire, water and wind cannot de him 
damage. 


Geeta Bhashya renders this verse as applicable 
to Jeeva, and Tatparya applies it to God. U4 ‘Him’ 
therefore is used in a double sense. The inefficiency of 
the elements to affect Jdal: (animate beings) applies 
to Jeeva and to God. 


We may note the triple repetition of ‘Uta’ in this 
verse, while, for grammatical requirements, a single 
use would have sufficed. In delivering the speech, Sri 
Krishna would probably have touched or pointed at 


Arjuna by a suitable gesticulation, and laid stress on 
the word WTA as denoting the soul dwelling within 
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Arjuna’s person. The triple pronouncement is to make 
the emphasis strong, and to accenuate the deathless- 
ness out and out. When applying the verse to God, Sri 
Krishna would probably have pointed to Himself by a 
gesture, and emphasized U4. By doing so and utter- 
ing it three times, the sense is conveyed that God is 
the same perfect Being in all His myriads of forms and 
incarnations. The notion that some Avatars are per- 
fect, while others are imperfect, is quite wrong, though 
some important schools of Indian thought have 
adopted it. Sri Krishna says, He is immutable, 
unburnable, unwettable, and undryable, whatever 
incarnation He might take. 


Though weapons, such as the bow, sword, and mace, 
are referred to, the expressions used symbolize the ele- 
ments of Earth, water, fire and air. The Ether is not usu- 
ally spoken of as an instrument of destruction because of 
its pervasion and subtleness. Hence, words have been 
used to embrace the first four great elements of nature. 


Ramanujacharya understands the verse as an 
elucidation of verse No.17 , and especially of the word 
dd, which means “extremely subtle”. The soul can't 
be killed, for it is subtler than the subtlest weapon, S0 
that the latter cannot penerate and cut it. To throw 
further light on the point, concrete examples have been 


given by excluding every instrument, earthy, watery; 
fiery, or gaseous, 


It has Pepa already shown in th Benes Gn verse 
Noa, that aq” ifrendered into “subtle” creates diffi- 
culties, and the Sense conveyed is then not satisfactory: 
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Adwaitic commentators pursue their own thread 
and read this verse as explaining, further, the position 
that the soul is actionless. When an image is reflected 
in a water-pot, the image dies when the pot is broken 
and the water scattered away; so the objector urges, if 
a body is cut down, the Atman, therein embodied, dies 
away. To this objection, the answer is furnished that 
no sword, fire, water or wind, touches the Atman. If 
the pot and the water disappear, the Akasa or ethe- 
real space that the pot enclosed is not affected thereby. 
Such is the Atman. Neelakanta quotes a vedic passage 
which says :— 


“The Brahman is not long, not gross, not atomic, 
is beyond sound, touch, colour, taste or smell, and is 
immutable.” He understands the Geeta verse in ques- 
tion as a paraphrase of the vedic ideas. What is cuttable 
is gross; the Atman is not gross and is therefore 
uncuttalbe. The earthy atom takes colour and shape 
from combustion; but the Atman is not atomic and can- 
not therefore catch fire. What can be touched can alone 
be wetted. The soul is beyond touch and therefore wa- 
ter cannot moisten it. What is moist can alone be dried; 
hence the soul cannot be dried either. 


This is ingenious, the chain of reasoning, why the 
soul is uncuttable, incombustible, unwettable, and 
undryable. But the scriptural text does not bear on our 
present point, for it speaks of Brahman as being be- 
yond the ken of human senses, while the Geetic con- 
text is dealing with one specific point alone that the 
soul (Jeeva or the Supreme) is deathless. 


Whether the Geetic verse applies to God or not, it 


undoubtedly applies to the Jeeva; and he is atomic (see 
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Vedanta Sootras XTA etc. Neelakanda assumes that 
the soul is not atomic, and bases non-combustibility 
on that notion. 


Hence, understanding the verse as applying to 
Jeeva alone as Ramanujacharya thinks, or to Brah- 
man alone as monists take it, or to both as Sri Madhwa 
holds, the sense meant to be conveyed is the utter inef- 
ficiency of any instrumentality to damage or annihi- 
late that Being. The Vedic text, however, is not ad- 
dressed to this point, but is meant to teach the lesson 
that God is beyond the cognition of human senses, and 
therefore unknowable. 


24) ANSTATA HASAN Ua F | 
ATA AIST TAT: II 


TOT: .. uncuttable 

HIH .. He (Jeeva) 

ele: .. unburnable 

SEJ .. He 

HHA: .. unwettable 

RN: undryable 

Ud only, altogether 

q and 

fea: Aaa, He is similar to the ever 


eT; "all-pervasive" God 
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WAG: .. Heis similar to God who is 
unaffected by material motion 

NAT w B® 

Aalst: .. similar to Him whois known 
only by the word 


“He is altogether uncuttable, unburnable, 
unwettable, and undryable. He is reflection of the ever 
all—pervasive God, of Him that is unmoved by mate- 
rial causes, and of Him that is known only by the Word 
(Vedas)”. 


The second line is also construed thus:- 


fia: .. always; (qualifies the verb) 
aAA: ... an atom resting in the Omnipresent 
CEGE .. never changing from that position 
aa .. He; the Jeeva 

Hda: .. Bound by scriptural injunctions “do 


and refrain” 


"He is an atom resting always in the Omnipres- 
ent, never displaced from that position, and bound by 


au 


the vedic laws of ‘do and refrain’. 

Verse No. 23 said “weapons do not cut him, fire 
does not burn him, waters do not wet him, and wind 
does not dry him”. The antecedant of the pronoun may 
be either God or the Jeeva. If it be God, Sri Krishna 
means to say, pointing to his physical person, that even 
that is not affected by any instruments of destruction. 
If Bheeshma should think that his sharp arrow could 
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wound Sri Krishna, it was a delusion. If Jeeva be the 
antecedent, the spirit, it is said, is not cut, burnt, wet- 
ted or dried. 


The present tense used in verse 23 does not ex- 
clude the possibility of future damage. Hence the verse 
under comment declares that the Jeeva is incapable, 
at all times, of suffering any harm from these causes, 
There is true force in construing verse 23 as applying 
to God and verse 24 as applying similar epithets to 
Jeeva. “I am not cut, burnt, wetted or dried” says the 
Lord, “nor are you cuttable, consumable, wettable, or 
dryable”. The reason is given in the 2™ line of (verse 
24) that man is the image of the Maker (faaufd-fasia: ) 
It may be noted that every word in the 2" line seems 
to offer difficulty. If ‘fea’ is meant to say that the Jeeva 
is eternal, it is superfluous. The same truth has been 
stated previously, in the same words, or language of 
identical meaning. Let us note that verse 18 contains 
METE, verse 20, ‘fira:’ and verse 21, fam, Of language 
identical in sense, we have instances in verse 12, 
aT: (= we shall not cease to be), verse 16, aaa 
fad Wt: (=the soul never dies), as rendered by 
Sankaracharya and others, verse 18, statfata: = (of the 


immortal), verse 20 ahaa = (does not die). 4T ufaat a 
= Having been born, does not disappear i.e. undying), 
verse 21, SATA (= the immortal). Thus having said 
the same thing in verses 12, 16, 18, 20 and 21, in the 
same words, or similar language, why repeat the word 
fia again now in verse 24? 
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Sankaracharya has a short paragraph on this 
point. He says, in effect, that Vasudeva takes occasion 
to repeat Himself, as the subject is one difficult to grasp. 
This means that the redundancy is true and has been 
resorted to advisedly by the Teacher. He says, in ef- 
fect, that Sri Krishna follows the methods of the ordi- 
nary school-master, and teaches, in a dozen verses or 
more, what could be compressed in a single verse, and 
has in fact been in verse 20. This explanation does not 
commend itself to Sri Madhwa, for, we see on a closer 
reasoning, that the redundancy is more apparent than 
real. Verse 12 “nor shall we cease to be” is the first state- 


ment of the proposition. In verse 16, ama Aad Ha: 
refers to God’s eternality, not Jeeva’s. It also means that 
evil or unhappiness can never result from good. Verse 
18 says, "These bodies are liable to end, still he is eter- 
nal." The occasion arose, in the context, from the state- 
ment as to the mortaity of bodies. Verse 20 is only a 
quotation from Kathopanishad as authority for the les- 
sons already taught. Ifit contains, in a condensed form, 
all the truths so far taught, it adds to the merit of the 
exposition, rather than detracts from it, because a cited 
authority ought to cover every point in question and 
serve the purpose and object in resorting to it and quot- 
ing it. In verse 21, TIT is not meant to be a predica- 
tion of eternality. How the seer views and acts with the 
knowledge of the soul’s immortality itis the chief predi- 
cation in that verse. The "immortality" comes in, there- 
fore, in a very incidental manner. 


Now remains the verse under comment in which 


fct occurs again as a predicate. Sri Madhwa says that 
this word is not a predication at all. Nor does it refer to 
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Jeeva being immortal. Firstly fed is an adjective quali- 


fying Wada (omnipresence) and means that God is 
-always all-pervasive. Secondly, this word, taken with 


the next, conveys another meaning too. REMEI] isa 
compound word meaning, he is an AY "atom" resting 


on the omnipresent. The word fq is an adverb quali- 
fying the verb "resting", so that the meaning is that 
the Jeeva is always dependent on God. 


Thus, in Sri Madhwa’s view, there is no repeti- 
tion of words or ideas, and Sri Krishna has proceeded 
from one new point to another, answering objections 
and impressing fresh aspects. 


Let us take the next word, @a4td:. If it is an 
independent statement of the Divine immanence, it is 
a repetition of ‘44 Wate TAH’ in verse 17. But there isa 


difference, because Aaa qualifies here the pervasive- 


ness, so that, the never-ceasing immanence of God is 
what is emphasized. 


Sankarananda understands Wad to mean the 
perfection of Brahman. Having thus exalted Him, the 
annotator adds at once that He is actionless and mo- 


tionless. WANT is a happy expression which may mean, 
(1) He is omniscient, (2) He is the creator and main- 
tainer of all, (3) He is the destroyer, (4) He is the Ruler 
and author of Jeevas, samsara, and ignorance, (5) He 
is the giver of knowledge and (6) He is the goal. These 
meanings are derivable etymologically from the parts 
and composition of this compound. Let us therefore stick 
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to the exalted sense which it conveys, and not degrade 
God by the epithets MM], A4e and Wada. 


Next, as to MT] and Hae, Monists catch at these 
expressions, evidently with joy, and hang thereon their 
dogmas about Brahman being devoid of activitiy and 
motion. It is an illusion, they say, that God is a doer or 
creator. He is a fixture in space, a veritable pillar that 
does not nod at all. 


Madhusoodana and Neelakanta read the five 
epithets of the 2"4 line to be an emphatic repudiation 
of every kind of vibration, motion, action, activity or 
change. Brahman is @alda because He is ever the same, 
unlimited in space and time, and unlimited as the 
‘absolute’, being undifferentiated in Himself (judged 
as having parts) and from all else similar or dissimi- 
lar. How is this "absoluteness," clear? —because, the- 


verse says, He is Aa, Wala, SV and Axe. The first of 
these shows Brahman is not born; the second, that he 
is not portable; the third, that he is not mutable; and 
the fourth, that he cannot be acted on (not cleansable). 
What is transient is born; what is limited in space may 
be carried; what is not a fixture may change like milk 
turning into curd; and what is liable to affection may 
catch attributes, like a mirror catching dust, and has 
to be cleansed of the adhesion. All these are negatived 
of Brahman. 


The reader may turn to some of the old verses 
especially to verses 19 and 21 and glance through the 
Monist’s notes. The inactivity of God was there dis- 
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cussed threadbare and the commentators read into the 
language of those verses every conceivable notion of 
activity and change as denied to Brahman. It is hope- 
less to differentiate the negations in the present verse 
from those that have gone before. In verse 17, Hua 


= immutable, verse 20 MAd = constant, were also con- 
strued similarly. 


The explanation of Sankaracharya is that the 
subject is a difficult one to grasp and hence the need 


for repetition. Sri Madhwa thinks that W4q@ is a nega- 


tive attribute similar to aed , alae etc., and scores of 
other negative attributes met with in the scriptures. 
Monists agree that the latter expressions negative 
material qualities to Brahman. Aa% means likewise 
“devoid of material affection”. He does not move as mat- 
ter does. The physical laws of nature do not bind Him. 
In this view, God is saved from the position of being an 
inert pillar, an unconscious, actionless, something, as 
bad as, if not worse than, a block of stone or wood. 


Monists make out that Brahman is eal] in fact, 
and that whatever activity, such as creatorship, is at- 
tributed to Him, is an illusion. That He is SY is real: 
That He is a Fal in unreal, due to HAT. 


Sri Madhwa has a long note on this point and 
quotes numerous Pramanas (for which the reader is 
referred to Geeta Bhashya). The theory that God is not 
the creator, maintainer, and destroyer, and that He is 
incapable of knowledge, will and action, is subversive 
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of His greatness. Whether it be philosophy or no phi- 
losophy, let us prefer to think of Him as the cause of all 
causes, the real doer and enjoyer — the only indepen- 


dent actor. He is, though an actor and doer, a HJ, an 
unchangeable Being withal. Should there be any con- 
tradiction, Bhagavata comes to the rescue, and says 
that His greatness is inscrutable. He is great as well 
as small. He is fixed as well as moving. Let us not carry 
our puny notions of logic to test His attributes. Let us 
never endeavour to measure Him with our short and 
imperfect rods and tapes. 


Ifthe divisions of the words be, as shown on page 
209, meaning that Jeeva is an HT ‘atom’ resting in 
Sarvagata the omnipresent, there is no need at all to 
dwell on the analogy of the pillar. The word N€% has 
also been construed, in an alternative sense, to denote 
the Jeeva never getting dislodged from dependence. 
In this meaning too, there arises no need to refer to 
the theory of Brahman’s inertness. There is a remark- 
able passage in Vishnu Purana which throws light on 
the verse under comment. It runs as follows:— 


fed ware Aage aaea: 

q qe aefa ig fares 1 

Maramaa st Sa: N 

"The atomic Jeeva is ever fixed in the omnipres- 
ent Vishnu. His dependence is never shaken by any 


cause. He is “Sanatana” because he is subject to the 
laws of ‘refrain and do’. This passage is a virtual inter- 
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pretation of adeng, HAG, and Ald. It is conclu- 
sive confirmation of Sri Madhwa’s commentary as set 
out in Geeta Tatparya. 


A word more about @d4. Vedanta Desikar says, 
it means “beginningless”. So says Sankaracharya and 
Sankarananda. But verse 12, Geeta, began with this 


lesson that Jeeva is unborn 4 Mag Ig TAR, Verse 20 


uses the words Ha: ‘ITT: ”; verse 21 uses AHH; these 
redundancies have to be explained. According to Sri 
Madhwa, verse 12 is the first statement on the sub- 


ject. Verse 20 is a citation of Veda, and the word WW 


denotes the Jeeva’s transmigration from birth to birth 
and not his beginninglessness. Verse 21 does not predi- 


cate Aid, but is incidentally used in telling us how 


and what the seer thinks and does after assimilating 
the lesson of the soul’s beginningless existence. Lastly, 


in the present verse, Wlda does not convey the same 
idea as was done before. It means, as already ex- 
plained, “known by Vedas” or “subject to Vedas”, ac- 
cording as the allusion is to God or to Jeeva. The pas- 
sage from Vishnu Purana, 3" line, establishes the 
soundness of Sri Madhwa’s interpreatation. 


The reader will find that all the Monist annota- 
tors uniformly explain the relation of the five epithets 
in the second line of the verse saying, that each suc- 
ceeding word is based on the reason furnished by the 
next preceding one. Brahman is omnipresent, because 
He is eternal. He is fixed, because he is all-pervasive. 
He is motionless, or because of all the four preceding 
attributes. As to this logical sequence, it has to be ob- 
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served that the invariable co-existence of eternality 
and omnipresence is disputed by many a school of In- 
dian philosophy including that of Sri Madhwa. Jeeva 
is atomic. still he is eternal. The Nyaya school regards 


WATT as eternal. Ramanujacharya holds Jeevas to be 


NJ atomic. There is no special reason for the dogma 
that that alone is eternal which pervades the Universe. 


An Adwaitic commentator, Venkatanatha by 
name, has severly criticised Sri Madhwa’s annotation. 


He thinks it absurd that (MATTE) should be re- 
garded as a single compound word which, if split, con- 
veys the meaning that the Jeeva is an atomic unit rest- 
ing on the omnipresent. It is a dogma of Monists that 
what is atomic cannot be eternal. They do not believe 
in Jeeva being atomic. This author says that in a work 
called Vajrapanjara he has demolished the theory of 
the Jeevatma being atomic. 


The Brahma Sutras have devoted a special sec- 
tion (Adhikarana) to this subject. Sri Madhwa and 
Ramanujacharya think that the point established 
therein is the atomicity in question. Sankaracharya 
has brushed aside a large number of the aphorisms on 
the subject as presenting only the objector’s view 
(Yau). Dr. Thibaut the well-known translator of 
Sankara Bhashya, has pointed out in a lucid preface 
how Sankaracharya’s view is not justified by the lan- 
guage of the aphorisms rightly construed under well- 
established canons. This is testimony of a European 
savant whose unbiassed and dispassionate opinion 
ought to be of weight. 
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Critic Venkatanatha assumes that the only way 
of understanding the 2" line of verse 24 and the first 
line of verse 25 is to regard every epithet found therein 
as furnishing a syllogistic reason for the affirmations 
in the first line of verse 24, viz., immutability, and the 
rest. Proceeding on this assumption, he argues that, 
as Sri Madhwa’s annotation does not lend support to 
this view, the first and second lines of verse 24, turn 
out to be a disconnected and illogical blabber 
(aasan: ). To this criticism the reply is very easy. In 
the first place, it is a pure assumption that the 2" line 
is illogical unless it is related to the first as furnishing 
the middle term of the syllogism. Verse 23 taught us 
that God is uncuttable, unburnable, unwettable and 
undryable, even as to His body. Verse 24, first line, ex- 
tends these attributes to the Jeeva also. The doubt 
arises from this similarity between God and man 
whether they are equal in all respects. The second line 
hastens to dispel this doubt by pointing out that the 
Jeeva is an atom ever dependent on the omnipresent 
and fettered by laws. The second line is thus perfectly 
intelligible. The critic says that the second line of verse 
24 comes into conflict with the second line of verse 25 
where the conclusion of the whole teaching is set out. 
Arjuna is told there not to grieve, What has the de- 
pendence of the Jeeva to do with this conclusion, the 
critic asks. Here, again the answer is obvious. What 
cannot be helped should be endured. As all Jeevas are 
helpless atoms dependent on God. Arjuna is asked not 
to grieve. because he is no free agent in fighting or de- 
sisting from it. Emancipation being at the disposal of 
a merciful God, Arjuna is asked to trust in Him and 
thereby rise, not alone above the agonies of the im- 
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pending battle, but above the agonies of birth and 
death altogether. 


Our critic presses yet another point. He charges 
Sri Madhwa with inconsistency in saying that verse 
17 speaking of Universal Pervasion applies to God, 
whereas the second line of the verse under notice (verse 
24) refers to the atomic Jeeva. The inconsistency no- 
ticed is purely imaginary. From verse 12 onwards up 
to verse 25, reference has been made now to the Jeeva, 
now to Iswara, and now to both, according as the exi- 
gencies of the teaching required. Ramanujacharya 
harps on a mistaken consistency and twists some of 
the verses so as to make every one apply to Jeeva alone. 
With Monists, who recognise no distinction between 
God and man, the question does not arise as to which 
verse applies to whom. Sri Madhwa points out that God 
is frequently referred to, and very appropriately too, 
in various contexts. Hence the circumstance that verse 
17 was rendered in a particular way does not force a 
similar construction for No.24. 


Last, not least, is the critic’s final shot. He asks, 
why torture texts into far-fetched twistings, and why 
refuse to understand plain words in a plain sense? We 


do not concede for a moment that the words HaTdeavy, 


3% and HAA have been construed in a far-fetched 
manner. Secondly, this critic has, purposely or inad- 
vertently, overlooked the Vishnu Purana passage 
quoted by Sri Madhwa which forms the basis of his 
rendering. That passage annotates these identical 
words in the same sense. Thirdly, the so-called plain 
words in a plain sense led us into senseless tautology, 
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as has been pointed out already. Hence, the apparent 
meaning had to be set aside, and a search made into 
the depths, to discover the hidden sense, and this is 
what has been done. 


25) HARISA aA HAA | 
dented ARA aan N 


ath: .. unmanifest 

Ha .. 1s He 

ahr .. inconceivable 
HTA, .. is He 

ard: .. immutable 

AW =. is He 

wad .. said to be 

TTT .. therefore 

Way «. thus 

ART .. having known 

W .. God and the Jeeva 
q SREMIEGI -. you should not grieve or suffer 
arate 


“Unmanifest is He; Inconceivable is He, immu- 
table is He; such He is called. Therefore, having known 
Him thus, you should not grieve or suffer." 


The verse points to some one as "He," and com- 
mentators disagree about the antecedent, Sri Madhwa 
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takes it to refer to the omnipresent (Wa) in the pre- 
ceding verse. If the Jeeva rest ever on the omnipres- 
ent, the query arises why he is not known and real- 
ized as the upholding shelter and refuge. The reply is 
that He is unmanifest. Does He then never manifest 
Himself? Is He not visioned by the devout? Yes, He is 
still unmanifest. Human efforts unveil Him, but He 
may discover Himself out of grace, for His power is in- 


conceivable (ARIT). and immutable afar. 


The reader may note Ha (=“He”) repeated three 
times. The repetition conveys emphasis, and 
impresses the lesson that whatever incarnation or form 
God may take, He is still the same unmanifest, inscru- 
table, and immutable Being. 


The second line concludes the line of thought so 
far pursued. Jeeva is eternal; God is great and is the 
true dispenser. The Jeeva rests in Him, and is His im- 
age, and simply does Htis bidding. Desire and attach- 
ment account for sensuous joys and woes and, by re- 
nouncing them, the conquest of the senses is reached. 
Therefore, says Sri Krishna, “Know the position and 
eternality of the Jeeva and also the greatness of God. 
This knowledge saves you from the cares of the imme- 
diate future and the throes of Samsara too, in the end”. 


In trying to make a comparative study, we may 
refer to the view of Ramanujacharya, first before en- 
tering on the intricate tangle of Adwaitic expositions. 
The verse speaks of the Unmanifest, the Unthinkable, 
and the Unchangeable. Ramanujacharya says that 
Jeevatma is thus described. The soul is so different 
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from the non-soul. By whatever instruments of knowl- 
edge, matter is proved or cognised, by them the soul is 
not proved or cognised. The senses, inference and 
speech, disclose matter to us. But the soul is cognised 
only by Self-consciousness, the principle of ‘I-ness’, 
Hence it is said, the soul is described as unmanifest, 
unthinkable and unchangeable. The argument may 
be soud enough so far as logic goes. It lays stress on 
the fact that the soul is soul and matter is matter and 
the twain is not interchangeable. It also points to the 
proof of each being absolutely different, in kind and 
quality, from that of the other. Granting all this, the 
claim of the soul to be described as unmanifest, un- 
thinkable and unchangeable, is far from being estab- 
lished. The term unmanifest is a well-understood word 


applied to Root matter. (Howat) that endures even 
through the Pralaya night. If the soul is not manifest 
through material proofs, neither is matter disclosed by 
spiritual cognitions. If the soul is partly manifest and 
conceivable, so too is matter knowable only within very 
narrow and circumscribed limits. Ultimate matter is 
as indestructible as the Spirit. Its fitful shapes pass 
before our eye within certain limits and under specific 
conditions, the range of perception being infinitesi- 
mally small compared with the ultra-sensual states and 
possiblities of material forms. Relatively to matter and 
material proofs, the soul may be unknown and un- 


knowable. It may be that the soul may be unknown 
and unknowable. It may be that the soul never gets 
changed into non-soul. But relatively to the Spirit 
matter is equally entitled to these attributes , 
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Absolutely speaking, it is conceded that the soul 
is manifest and thinkable, through the Self-luminous 
principle of consciousness. Nor is it absolutely immu- 
table. Though it cannot be cut, burnt, wetted or dried, 
still it is capable of joy and suffering, of waxing and 
waning in mental viscissitudes, and of rise and fall in 
many a respect. To call such a limited Being full of 
imperfections, unmanifest, inconceivable and immu- 
table, involves a great straining of language. Hence 
Sri Madhwa prefers to apply these epithets of God. 


Turning to the views of Monists. we find an ab- 
sence of unanimity. We have, at least, three different 
shades brought out and accentuated. One school main- 
tains that the Soul (God and man being identical) is 
beyond all proofs. A second school says that the present 
verse asserts of the Soul that it is not known or thought 
of as cuttable, burnable, wettable, and drayable, by 
any proofs. They restrict the non-cognisability to these 
four predications alone (contained in verse 24). A third 
school says that the lesson taught here is that the soul 
is different in essence, (1) from the gross body, (2) the 
subtle body known as Lingasarira, and (3) the inmost 
sheath or the Karanasarira composed of the stuff of 
primordial avidya. Let us devote a word to each of these 
positions. 


No. 1. Sankaracharya’s commentary lends weight 
to the first view that the soul is beyond any proof or 
instrument of knowledge. Such a comprehensive as- 
sertion, it may be seen, is superfluous, having regard 
to the description Awa (“unknowable”) already 
Occuring in verse No. 18. But the commentator forbids 
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criticism of this sort by saying that the subject being 
one difficult to grasp, some repetition of ideas should 
be endured. 


No.2. Madhusoodana and some others say, as if 
to avoid the charge of redundancy which their master 
however does not seem to mind, that the verse is con- 
fined to the four attributes aforesaid, and that, in re- 
spect to them, no proof to the contrary is possible or 
available. Madhusoodana says that Avyakta denotes 


absence of sense-experience or proof known as YẸ. 
afta denotes the powerlessness of inference to prove 


the soul, and afar negatives other possible aspects 
of reasoning. No doubt, the charge of redundancy has 
thus been got over. But the difficulty remains that, 
having declared the soul as absolutely unknowable 
(amia), there was no need to repeat the dictum in re- 
spect to four attributes only, out of a host that could be 
conceived. The greater included the less, and no spe- 
cial reason existed to choose four epithets at random, 


and deny the existence of proofs in respect to them 
alone. 


No.3. Sankarananda and Neelakanta proceed on 
a somewhat different track. The Soul is other than the 
gross body as well as the two inner sheaths. Neelakanta 
understands 44% to differentiate the Spirit from the 


gross body, AR to contrast it with Lingasarira, and 


AAR to mark if off from Karanasarira. Sankarananda 


thinks, 14th differentiates the Lingasarira, and afta 


the Karanasarira, while afta means simply that the 
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spirit is void of limbs or parts. Etymological ingenuity 
has been abundantly brought into play to force the 
particular meanings required into the respective words. 
Into this discussion, we need not enter here. The gist 
seems to be this, that the soul is other than the sheaths 
it is encased in, each sheath being governed by 
charachteristics of its own. 


It may be remembered that we were taught this 
particular lesson of the Soul being wholly other than 
its sheaths, almost at the threshold of the teaching, 


viz., in verse No.13 RNR, and the same was con- 


firmed with emphasis by verse No. 22 availa. Why then 
labour again to point out that the soul is not the outer 
body, is not the inner body, nor the inmost coil? 


Thus, it is not easy to see the object in stating 
that the Soul is absolutely beyond cognition or that it 
cannot be proved to be cuttable, burnable, wettable 
and dryable, or that it is something distinct from its 
material encasements. 


The theory of the soul being absolutely unknow- 
able is rather difficult to follow. This verse says that 
NAH (= He or it) is described (sad). If He or It be be- 
yond words, a description in any form, by way of deno- 
tation or connotation, is out of the question. If no de- 
scription be possible, the exhortation to know Him or 


It, as contained in ARAT in the second line, is equally 
out of the question. This raises the hotly contested point 
whether Brahman is beyond thought and speech in the 
most comprehensive sense. If so, the Vedas and Shastras 
have no purpose to fulfil. Monists say that words do not 
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describe Brahman but only help to exclude and eschew 
what is not Brahman. Every conceivable definition 
whether couched in the positive garb or the negative, is 
only a negative description according to them. Thisisa 
large question to discuss fully. The fact is clear that Sri 
Krishna uses two words ARa and sd side by side with 


AAT and NNA. This language is obviously puzzling 
at the first blush. 


Sri Madhwa holds that God is knowable and de- 
scribable, but not fully. Mount Meru can be seen and 
described in part only. What we see of it is only a small 
part. But still, it is not beyond the purview of vision 
and speech. Infinitesimally tiny is what even Lakshmi 
can see or say of God, but still, He is not beyond thought 
and speech altogether. Vedas do teach Him, but very 
imperfectly indeed. Hence sd and ART in the Geeta 
verse under comment are to be literally understood. 
They convey the same meaning as #adalal&, the fourth 
aphorism of the Brahma Sutras, rightly understood. 


It has been already pointed out that Sri Madhwa 
understands the three attributes 34h , wheat and 
aaa as exclusively referring to God. If matter be, in 
a sense, unmanifest, if the Jeeva is such, in a way, God 


is unmanifest, most fully and trul 
second pada of the Brahm ruly. The III Adhyaya, 


aphorisms (23, 24, 
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25 says, He cannot be evolved like fire in the churning 
wood. Is He then never visioned at all ? He is, when 
implored by sincere and warm Bhakti. He, the 
unmanifest, manifests Himself, becomes 4th (aphorism 
26). How about the inconsistency? No.27 reconciles it 
by pointing out that no amount of human effort can 
unveil Him, but that He discovers Himself in an in- 
scrutable manner, at the call of devotion. Like the 


Brahma Sutras, the Geeta says He is Heth though He 


. iu . . . 

is Aq omnipresent, and does become “4th, at times, 

to His devotees because His power is inconceivable 
A iv 

(aA) and constant (Hira). 


26) Hyde Reri Aei TT HA I 
TAT ct TATA at ATTEN 


AT F .. even on the footing that, 
Uy a him 

fed .. ag necessarily born 

aq on 

fet ad .. as necessarily dying 
Wat .. you think 

ar .. still 

H .. you 

Helatet .. O!mighty-armed 

Ut .. of him 


Tithe aT .._ itis not proper that you should 
grieve 
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"Even on the footing that you regard him as in- 
evitably born or inevitably dying, still, O! mighty- 
armed, you are not right in grieving about him." 


Granting that souls are immortal, Arjuna might 
urge that there is still cause for grief, because they are 
not exempt from birth and death. For every soul has 
to associate with a body and part with it, in due time, 
until the final emancipation. By killing kith and kin. 
Arjuna might not kill their souls, but the destruction 
of bodies, which their death implies, is surely matter 
for grief. In answer to this new position, the Lord urges 
that there is no use in rebelling against the inevitable 
and worrying oneself over an inexorable law of nature. 


Arjuna emphasizes the inevitableness of birth 
and death, and laments over that circumstance. The 
Lord turns the tables on him, and uses the very same 
“inevitableness” or “inexorability” of the law, as an ar- 
gument against grief. 


The opening words of the verse 34 4 have given 
rise to controversy. Among other significations, they 
mark the commencement of a new theme or line of 
thought. Sankaracharya and Ramanujacharya con- 
sider that these words indicate, that the Lord is mak- 
inga concession for argument?s sake and is assuming 
a position just the opposite of what He had taught so 
far. He had taught the immortality of the soul. Grant- 


ing, for argument’s sake, that the soul is mortal, tran- 


sient or ephemeral, still, the L 
: 2 , ord ; 
there is not occasion for grief. proceeds to urge 
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In order to strengthen and elucidate the view of 
Sankaracharya, his disciples Madhusoodana and 
Sankarananda amplify the point by their gloses. 
Madhusoodana thinks that Sri Krishna found the pu- 
pil incompetent to assimilate the truths he had been 
taught, and that in spite of reiterations, the problem 
of the soul had been too much for Arjuna’s intellect. 
Sankarananda says that after the Lord found, at the 
end of the teachings, that none could assimilate the 
lessons, who was not blessed with Divine Grace, and 
seeing that Arjuna had not had this blessing and was 
incompetent, he felt the need to pitch his lessons at a 
lower key so as to suit the pupil. 


Hence, giving up the standpoint of the soul’s im- 
mortality, the Lord takes up hypothetical positions to 
the contrary. 


(1) The Buddhist says, for instance, that the soul 
is momentary knowledge, born and dead, born 
and dead, in a twinkle. 


(2) Charwaka identifies the body with the soul 
and recognizes no distinction at all between 
the two. 


(3) Others hold that the soul is born with the body 
and dies with it, though the two are essen- 
tially distinct. 


(4) Some maintain that the soul endures from 
Kalpa to Kalpa and vanishes outright at the 


great deluge. 
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(5) Tarkikas opine that the soul, though eternal, 
takes birth and dies, by association with and dis- 
sociation from bodies. Out of these heretic posi- 
tions, Sankarananda and Sreedhara think that 
Sri Krishna’s concession for argument’s sake re- 
lates to No.8, viz., the theory of the soul being 
born with the body and dying when it is dead. 
Ramanujacharya votes for the creed of 
Charwaka. Neelakanta picks up Nos. 1, 2 and 
5, viz., the tenet of Buddha, Charwaka and 
Tarkika. Madhusoodhana thinks that Sri 
Krishna concedes every one of the five schools 
and proceeds to answer Arjuna’s grief. 


In their zeal to uphold this rendering of JA 4, 
being eager to make out that Arjuna had really in- 
clined to heretic positions, some of these commenta- 
tors seek aid and confirmation in other parts of the 
verse. In Brahmanadagiri, (Venkatanatha), a query 
of interjection (lg) is sounded after the particle IT so 
as to convey an under-current of thought that Arjuna 
would not be so foolish as really to embrace unbecom- 
ing beliefs. Madhusoodhana reads, in the vocative ex- 
pression Helalél, a vein of ridicule and irony so as to 
convey a rebuke for Arjuna’s folly. 


__ All this is highly strained reasoning. It is 
impossbile to follow the learned commentators who 
condemn Arjuna as deficient in intellect or Divine 
Grace. It is a supposition utterly without warrant. Itis 
curious that Sankarnanda brings in Grace into this 


argument. Brahman which is void of attributes (fa) 


and is incapable of knowing, willing or acting, can 
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hardly bless any one with grace. If, however, it is the 
lower Brahman, the Saguna, that is meant, Sri Krishna 
is this particular Being, and why He would not extend 
grace to His own pupil passes comprehension. 


Then again, it is difficult to understand why these 
commentators feel compelled to say that Sri Krishna 
made a concession for argument’s sake and assumed 
an Unvedantic position. If the basis for such an inter- 
pretations is no other than the words HY F, this is 
hardly enough, for these words admit of other mean- 
ings. Ifit be thought that the new line of reasoning in 
verses 27 and 28 necessarily implies and involves this 
particular assumption and is unintelligible otherwise, 
then the interpretation may be justifiable. But, far 
from implying and involving the assumption in ques- 
tion, verses 27 and 28 are absolutely inconsistent with 
and antagonistic to the mortality of the soul. If souls 
are transient and momentary as Vignana-vadins say, 
if the soul is no other than body, as Charwaka-materi- 
alists hold, or if, though distinct, they are born and die 
together, the teaching in the next verse that “he who 
is dead is bound to be born” is utterly meaningless. So 
also, is verse No. 28 which says that every soul is 
unmanifest in the beginning, manifest in the middle, 
and unmanifest at the end. These lessons are based on 
the footing that the soul is an enduring entity, born 
and dead, born and dead, ad infinitum in respect to 
material frames. 


Of the two courses, viz., that Arjuna failed to grasp 
what he was taught, or that having assimilated it, he 
formulated a new objection, all canons of right con- 
struction compel us to choose the latter course, if pos- 
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sible. This is just what Sri Madhwa has done, 
Sankaracharya’s note begins with the observation that 
Arjuna disputes the immortality of the soul, and on 
this footing, the Lord deals with the question of his 
sorrow. In the course of a few lines however, 
Sankaracharya, as if forgetting himself, winds up say- 
ing, ‘you should not grieve because whoever is born 
must die and whoever dies, must be born’. Goodness 
gracious! if the deal soul is dead and gone, how can it 
take birth ! A similar inconsistency is found even in 
the exposition of Professor Rangacharya. According to 
him, Arjuna adopted the opposite position and main- 
tained the transient, unreal, and unenduring, charac- 
ter of the soul. He observes in the very next sentence, 
"If the Soul is ever and anon, born, and 
ever and anon, dies, then, since the Soul that is born 
has inevitably to die and the Soul that dies has inevt- 
tably to be born, neither birth nor death can be avoided 
by any one." The italics are mine. The italics are im- 
portant and the inconsistency is obvious. 


The query of interjection noted in Brahmanadagiri 
and the vein of irony detected by Madhusoodana, are 


but fumes of heated imagination and do not deserve 
serious criticism. 


In the commentary of the next verse (No.27), how- 
ever, we see that both Madhusoodana and 
Venkatanatha climb down very much and virtually 
give away their master. The statement "the dead are 
bound to bé re-born" stares them in the ava. To a Bud- 
dhist, a Charwaka, or to atheists and materialists, such 
a proposition 1s unacceptable. Hence they Teenie 
their own interpretation and modify it by saying that 
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Arjuna’s objection rested on two view, viz., (1) that of 
Charwaka, (2) and that of the school holding Jeeva to 
be eternal but still, to be subject to births and deaths, 
in respect to bodies. Even this modification is evidently 
found unsatisfactory by Madhusoodana, for he winds 
up finally adopting what exactly corresponds with Sri 
Madhwa’s rendering. 


To sum up a little, Sankaracharya and 
Ramanujacharya interpret the verses on the footing 
that the Atman was assumed to be uneternal. Sri 
Madhwa interprets them on the footing that the 
Atman is eternal but that the association with the dis- 
association from bodies is the occasion for grief. 
Jayateertha points attention to verse 27 and 28, espe- 
cially the portion beginning with “ya WH Ades (=the 
dead must be re-born)” and exposes the untenableness 
of the former commentary. Sankaracharya’s disciples 
have realized the force of this criticism, and finally 
adopted his view. Unwilling, however, to throw their 
own master overboard, they have adopted an alterna- 
tive course, and said, both the views formed the basis 
of Arjuna’s objection. This compromise, intended to 
save face, hardly does so. There was no meaning, no 
force and no appropriateness, in Arjuna adopting even, 
for argument’s sake, the position of the materialist. 


It is to be observed that several of these commenta- 
tors adopt a slight change of reading in the 274 line. 
They read #4 into Jd and this word & ‘thus’ forms the 
pivot of lengthened and varied expositions. Vivritikara 
(Sri Raghavendra Swami) adopts aa. It is to be noted 
that Sreedhara’s manuscript adopts the same reading. 
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Those who have adopted the word Wd think that Sri 
Krishna censured only excess of grief and not grief in 
any measure. Ud means “thus”. The Lord says “Don’t 
grieve thus”. He found that Arjuna had thrown away 
bow and arrow, had thrown him self-down into the inte- 
rior of the chariot on the seat, had wept tears of sorrow, 
mercy and pity, and had lashed himself into an outburst. 
The Lord says, “my dear Arjuna, if you realize Adwaita 
(or Visishtadwaita) you would conquer grief out and out. 
But I see you can’t do it. If you adopt some one of the 
heresies, still, though some griefin a moderate measure 
may be allowed to you, you have no right to abandon 
youself to excessive grief as you have done”. This is gen- 


eral substance of the commentatries adopting W as the 


true reading, though in some details, there is difference 
as to the presentment. 


The point is, what is the justification for saying that 
Sri Krishna gave permission and consent to a limited 
measure of grief. Verses 26, 27 and 28 form parts of a 
connected teaching. They press but one point in vari- 
ous aspects. Verse 27 does not contain any words of 
limitation. Nor does verse 28. These two verses 27 and 
28, are even more important than No.26, because they 
set out the reasoning for the proposition contained in 
26 and re-affirm the conclusion. Arjuna grieved, and 
the Lord undertook to dispel his grief. It was motes 
sary and appropriate that the Lord should make good 


his word and show the way to conquer grief wholly. Why 
should He, instead of doing so, put impossible and in- 
admissible heresies into Arjuna’s mouth and driving 
him into this fal iti : ; 

aan atse position, permit some amount of grief 
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The reading W in the place of Ud steers clear of ev- 
ery difficulty. That Sreedhara’s manuscript contains 
this reading saves Vivriti from malignant critics. 


Even if Wa be the true reading, it is not necessary to 
lay too much stress on it and evolve a theory of exces- 
sive grief and moderate grief out of it. JF does not refer 


to the measure, but to the gist of the whole speech of 
Arjuna and the false reasoning on which his grief was 
based. 


27) Seer R Yat AS AH A I 
qaaa a et TARA N 


TTT To one that is born 
R is it not? 

Ja: certain 

IH birth 

JA F and to the dead 
TOT .. Therefore 

GEGEE] ... is what is unavoidable 
J ca aNg aA... you should not grieve 


"Surely, death is certain to one who is born, and 
birth, to one who dies. Therefore, as to what is unavoid- 
able, you should not grieve." 


This verse explains why Arjuna was asked not to 
grieve even on the footing that death means at least 
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the loss of a body. “You can’t help bodies being born 
and bodies dying away. Birth and death are inevitable 
incidents in nature. You can, try what you will, never 
prevent the course of nature. The wise man may grieve 
over avoidable mishaps, but, when anything is beyond 
his powers of control, sorrow is out of place. No one la- 
ments over the laws of nature, for example, that gravi- 
tation keeps us chained to the earth or that physical 
and chemical phenimena occur as they do. Hence, do 
not bemoan the inevitable law that every one is bound 
to die and bound to be born until the final redemption. 


Although Sankaracharya began by saying that 
the new line of argument started by verse 26 was based 
on the assumption of an opposite position to the effect 
that souls were really uneternal, he himself was not 
apparently serious in saying so, for, in the course of a 
few lines, he speaks advisedly or unwittingly of every 
“dead soul being bound to be re-born”. His chief lieu- 
tenant Madhusoodana has virtually given him away, 
because his final commentary sets out the true view 
as adopted by Sri Madhwa. Venkatanatha, it has been 
already observed, follows the identical course, more or 
less. Hence it is pretty clear that J ayateertha’s criti- 


cism has had a telling effect, though none of them has 
the grace to admit it. 


Ramanujacharya, however, does not budge trom 
the position that the new line of argument under no- 
tice is based on the assumption of gross materialism. 
According to him, the objector takes his stand firmly 
on the materialist’s dogma that no soul exists apart 
from and other than the body. Sticking fast to this, the 
objector hastens to make another assumption based 
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on the theory that things take birth which did not 

exist before, and those alone die which have existed 

before. Applying this view, Arjuna is sorry to send 

Bheeshma & Co. out of existence. According to 

Ramanujarcharya, the Lord replies to the second of 
the two assumptions, leaving the first alone. He says 
to Arjuna that nothing can come out of nothing, that 
what is born has existed before, and the matter is eter- 
nal and indestructible, although changes of state ap- 
pear and disappear. When earth is converted into a 
pot, the former dies as such and the latter is born as 
such, but the substance has endured and will endure 
for ever, whatever be the mutations and changes of 
name and form undergone. There is in fact, no such 
thing as birth and death truly speaking. Before a thing 
is born, it is said to be non-existing. After its destruc- 
tion, it is said to be non-existing too. A thing like the 
hare’s born is also said to be non-existent, having ex- 
istence at no time and place. Theorists like the men of 
the Nyaya School speak of non-existence (Hua) 
among fundamental categories, and sub-divide the 
same into three or more classes. Ramanujacharya and 
the Mimamsakas say that this view is unsound, be- 
cause, in their opinion, the death of the pot is, in no 
sense, distinguishable from the birth of the broken 
pieces to which the pot is reduced. Sri Madhwa and 
many others hold that the notion of negation (NIJ) 

is logically and psychologically different from the no- 

tion of the positive, and that Ramanujacharya is wrong 

in repudiating the negative outright, and that he fell 

into a confusion of ideas in mixing up the positive and 

negative as but aspects of the same positive fact. 
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Verbal and intellectual subtlety has largely com- 
plicated this controversy and is likely to take us be- 
yond our depths. It is therefore needless to pursue this 
phantom of a speculation any further. 


One point however stands out pretty clear: What 
is the point and drift of the reasoning? If matter is ulti- 
mately indestructible, if non-existence (= ANA) is not 
a fact, and if negation is but a confusion of thought, 
what is the drift, and why is it urged by Sri Krishna? 
Surely, it does not tend to remove or lesson Arjuna’s 
grief. Though matter may endure, Bheeshma’s body 
vanishes with his death. Changes and mutations be- 
ing conceded, it is no consolation to Arjuna that 
Bheeshma’s body (there being no soul other than that, 
ex hypothesi) exists after his death as ashes or dust, 
for, that is the very gist of his argument for grief. It 
may be noted that, in commenting on verse no. 16, 
Ramanujacharya himself observes that the theory as 
to the indestructibility of matter was out of place and 
irrelevant as an answer to Arjuna’s distress. What was 
out of place in that verse is no better at present. There, 
he had to be taught the existence of an eteranl soul 
apart from the body as an answer to grief: here too, on 
the assumption of body and soul being identical, he is 
told not to grieve, because birth and death were inevi- 
table incidents of life. The point in the reply rests en- 
tirely on the inexorableness of the law. For pressing 


this point home, the indestructibility of matter need 
not be asserted or proved. 


It may next be urged that, though this truth is 
not directly germane to the purpose and object in view, 
advantage is taken of this opportunity, and the lesson, 
being a big truth, is drawn attention to. 
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The question then arises, whereabouts is the 
truth in this controversy, and whether the verse un- 
der comment can fairly be deemed to be the vehicle of 
this particular teaching, as Ramanujacharya contends 
it does. 


One school maintains that destruction means loss 
in toto, an out-and-out annihilation. What is born ema- 
nates, only and wholly, out of nothing. This is one ex- 
treme view. On the other hand, Sankhyas say that 
when an effect is born of a cause, there is nothing new 
born at all. The cause is the effect and nothing else. 
Matter is eternal, including all changes of shape, form 
or condition. This is another extreme view. 
Ramanujacharya takes up a position only less extreme 
than that of the Sankhyas. He repudiates, as delusion, 
all notions of the negative. Sri Madhwa takes a more 
moderate view still, and dissents from both the said 
extreme schools of thought. Nothing is born of noth- 
ing is true in the sense that every physical effect re- 
quires a cause and that what has existed as the cause 
becomes manifest as the effect. This however does not 
mean the total identity between cause and effect, in 
name, form and attributes. The effect may possess at- 
tributes and qualities that did not exist in the cause. 
Hence, in a sense, something new is capable of being 
born. He differs from Ramanujacharya, as already ob- 
served, in respect to his peculiar theory of negative 


notions. 


Now for the other doubt, whether the Geeta verse 
under comment can, having regard to its language, 
fairly embrace this controversy, Let us note again the 
words, “The dead is bound to be-born”. Ex hypothesi, 
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the soul is not other than the body. When the body dies, 
surely it is not re-born. Bheeshma’s body dies and gives 
birth to ashes. But Bheeshma’s body, as such, is gone 
for ever, and is never re-born. Ramanujacharya’s com- 
mentator Vedanta Desikar sees this clearly, and adds 
a gloss that what is meant is, not the re-birth in the 
same form of what is dead, but the existence or birth of 
some other form (viz., ashes). But this is too much 
strain on the words of the verse. It certainly speaks of 
‘the dead being re-born’. What is dead is the body, and 
that alone is said to re-appear. 


In the face of this absurdity, one is driven to think 
that the initial misinterpretation and fallacy lay in 
thinking that Arjuna was allowed to assume the posi- 
tion of the materialist. The verse is meaningless, ex- 
cept on the footing that a soul apart from the body ex- 
ists as a distinct entity, capable of being born with a 
mortal body, and capable of taking repeated births af- 
ter the death of successive bodies. 


3 Sri Krishna points out to Arjuna, in the second 
line, that what cannot be helped must be endured, 
without grief or hysterics. It is a general proposition 
applicable to any situation in which one might find one- 
self, the helpless tool of the Divine will. 


ster (=unavoidable) conveys the following ideas:— 
1. Birth and death are inevitable to all. 


2. Even if you retire from the war, Bheeshma and 
others must die in due course. 


Nor are you immune from death. You cannot say 
As I ave for ever, how can I endure bereave- 
ment”. You will die, too, sooner or later. 
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4. No doubt, death is a sure incident in war. But 
war is unavoidable to a soldier. Itis his duty and 
there is not escape from it. Non-performance of 
one’s duty entails ruin and sin, here and here- 
after. 


5. Nor can you help the misfortune that you are to 
be the instrument of their death. God forces your 
hands. You are not a free agent in this or any- 
thing else. Do what you will, you cannot avoid 
being the agent for dealing death unto them. 


6. In after, ‘a’ denotes Vishnu (as the Lexicon 
admits). These things, birth and death, and all 
difficult situations conceivable, are in the hands 
of Vishnu alone. Don’t you grieve by trying to 
usurp His jurisdiction. 


Before finishing, one cannot but note an obser- 
vation of Sankarananda. While explaining this expres- 


sion Wftee, he says what cannot be changed even by 
Brahman, mark the words in Italics. It is a fling at the 
omnipotence of God. Sankaras, it will be seen, indulge 
in this kind of contumacy, occasionally (vide other in- 
stances, Sankaracharya’s comment, verse No.17 and 
note on verse 21). Why assume or concede an omnipo- 
tent Being, and needlessly, revile or discount His power 
withal. The laws of nature are His laws. Not that His 
is incompetent to change them. He can do so if He will. 

But why should He? He does not choose to make provi- 

sional or changeable laws like man, and hence is their 

permanent and enduring character. They are perma- 

nent and unchangeable by His will and choice. 
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28) Hadi Wid ATA UT | 
HAA ATAAAT TA Al TATA N 


SE RICIGI .. Born of causal matter 

GU ... the bodies of creatures 

STAT .. Existing as manifested effect, in 
the midmost state 

ICG .. O! Arjuna 

Healt UI ... They surely have their end in 
causal matter again 

GEI .. such being the nature of birth 
and death 

al Uae .. Why sorrow 


“Sprung out of causal matter are the bodies of 
creatures. They are manifest between birth and death 
as effects, © ! Arjuna, and end surely in causal matter. 


Such being the nature of birth and death, why la- 
ment?”. 


Some read RAAI into Raamt. The sense is more 


or less the same, the latter being a stronger expres- 


sion conveying the notion of weeping and bemoaning 
as demonstrations of grief. 


4 

WT’ Some take this word to refer to the ele- 
ments Akasa and the rest. Madhusoodana and 
Nilakanta explain the word thus and proceed to make 
out that the cosmic world is an emanation from Maya 
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and is a myth. Others understand the word to be lim- 
ited to the bodies of people and animals. 
Ramanujacharya, Sankarananda and others prefer 
the latter meaning. Vivritikara (Raghavendra 
Swamin) also adopts it. The context fits in with this 
meaning very well. The preceding verse deprecated 
lament on the ground that birth and death were inevi- 
table. The present verse sets out how and why it is so 
by going to the root of the matter and explaining what 
birth and death consist in. 


4 4 . 
AR’ and ‘sah’. These two expressions have 
given rise to controversy. 


1. Sankarananda says that Avyakta is the Su- 
preme Brahman, as it is He that is absolutely beyond 
the pale of any knowledge. No proof is possible of Him, 
Perception, Inference and Revelation being inefficient 
to reveal Him. He is Avyakta in the truest sense. The 
cosmic world is born out of Him, because of Nescience. 
So long as He is unrealized, ÑR is inevitable. Ignorance 
of Him is responsible for birth and death. Hence, He is 
said to be the origin and end of the Universe. What in- 
tervenes between birth and death, the span of animal 
life, when the animal moves about within the pale of 
gross vision, is a manifested condition brought about 
by =x, the Mind. Thus Brahman, responsible, though 
remotely for the origin and the end, and the mind, re- 
sponsible for the span of life andits manifest movements, 
account for all. When Brahman is realized as the true 
background of the delusion like the mother-of-pearl, 
everything vanishes with the mind too and its emanar 
tions. To the seer of Adwaita, what is the lament? 
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It is to be observed that parallel verses, couched 
in the same strain and similar language, are found in 
other parts of Mahabharata. One such for instance, is 
found in Stree Parva, II verse 3. It runs thus:— 


aAA A RATA NRT | 
MAATA TA A TRAT II 


"The world springs out of Abhava; its middle is Bhava. 
Its end is verily Abhava. Why lament thereon?" The 
ordinary sense of Abhava is non-existence or negation. 
Neelakanta gives to this verse an Adwaitic support and 
construes Abhava into Brahman. Alas! the elasticity 
of Sanskrit words. They are so pliable that they may 
be forced to convey any desired sense. If Abava too is 
Brahman, one is tempted to exclaim that Monism has , 


much in common with Nihilism or {a4ae. 


In reply to the interpretation that Avyakta is Brah- 


man, and Vyakta is mind, the following points may be 
noted: 


1. The theory of the cosmos being unreal, of the 
Brahman alone being real and of Nescience reflecting 
a cosmos like the mirage, has been according to 
Sankarananda, taught over and over again in many 
preceding verses and especially so in verse 16. If any 
use is to be found at all for the repetition, that use is 
hard to find in the present context. 


2. Verse No.26 was introduced by Sankaracharya 
and others as based on the assumed footing that Body 
and Soul are identical, as the materialists view it. There 


being no soul ex hypothesi, how is Monism taught and 
addressed to a materialist ? 
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3. It is to be remembered that all the factors in 
the situation under comment (Bheeshma, Arjuna, war, 
sin and grief) were items of Vyavaharic reality. Arjuna 
takes his stand on the plane of subordinate reality and 
wants an answer to his grief from the same plane and 
standpoint. It is hardly proper to soar to a higher plane 
and argue the unreality of the world from the stand- 
point of the absolute. This cannot dispel grief. 


4. If Brahman is absolutely unknowable, the less 
said of Him, the better. No amount of Scripture can 
bring Him to light, and the only alternative is to leave 
Him severely alone. 


5. The verse in Stree Parva shows that to con- 
strue Avyakta into Brahman in this context involves 
a great strain. 


6. In every context where the Vedas and sacred 
writings speak of Brahman as the author and destroyer 
of the Universe, they invariably attribute to Him the 
function of Af (maintaining it), also. It is difficult, if 
not impossible, to light on any passage where the origin 
and the end of the Universe are alone attributed to Brah- 
man, and the sustenance of the Universe is ear-marked 
for the Mind as Sankarananda does. Moreover, accord- 
ing to Monists, the truly Nirguna Brahman denoted by 
the term Avyakta, is in fact and truth, not the author 
or destroyer of anything. He is such only by the cour- 
tesy of figurative language while Maya doesit all. Hence, 
Neelakanta prefers to render Avyakta into Maya. 


II. Coming to Neelakanta, he says that the world 
arises out of Nescience and ends in it, just as the snake- 
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in-the-rope is born in the rope and dies in it. The middle 
alone is manifest like the snake of the illustration. 


ARA (manifest middle) means that the world endures 
only for him who has not realized Adwaitic Unity. 


The theory that any snake is born in the rope and 
dies in it, is a far-fetched, unsatisfactory piece of phi- 
losophy. Far better is it to hold that whatever object 
appears in a delusion is wholly unreal, and that the 
senses cognize the unreal by reason of their defects and 
failings. Then again, Maya or Avidya is not the au- 
thor of the beginning and end, alone, of the cosmos. It 
is the author of the cosmos in the manifested condition 
as well. If Avyakta is the origin and the end, it is the 
middle also. The terms Avyakta and Vyakta are evi- 
dently used in anththesis. If so, the sense derived is , 
that Maya accounts, not for the world as it exists and 
moves and runs its course, but only for its inception 


and end, whereas Ith (what it means as 


opposed to HAT not clear) takes in hand the actual 
operations of nature. 


III. Sankaracharya and Ramanujacharya have 


not adopted the meaning of “Brahman” or “Nescience” 
for Avyakta. 


i They understand the word in the primary sense 
of “unmanifest”. The position that results is this: Man 
comes from the unknown past, lives and in manifest 
for a time, and vanishes into the unknown future. The 
beginning and the end are shrouded in mystery. “AS 


Shakespeare observes”, “it is a little life rounded off 
with a sleep”. 
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This interpretation lands us into difficulties of its 
own. It is agnosticism, pure and simple, to hold that, 
before and beyond the span of mortal life, everything 
is unknowable mystery. Does Sri Krishna pose here as 
an agnostic, and plead ignorance of the mysterious 
past and future? Let us not forget that He is a Divine 
Teacher and undertook to unveil mysteries for Arjuna. 
To urge ‘mystery’ as a reply to grief, hardly answers 
the purpose. 


According to Ramanujacharya and 
Sankaracharya, the new line of argument started from 
verse 26 and ending with 28, is based on an assump- 
tion of Materialism. This means that no soul apart from 
the body exists. The body is born. Its previous condi- 
tion may not be apparent. It dies. Its subsequent con- 
dition is, however, quite obvious and apparent. 
Ramanujacharya observes that, when a potis broken, 
its subsequent state, being manifest, gives rise to some 
grief. He says that, when, however, a man dies, his sub- 
sequent state being unknown, there is no occasion even 
for the little grief that a broken pot might cause. This 
logic is not intelligible. If man is no other and no more 
or less than his body, his death clearly discloses to us 
the future which consists of ashes. He came from dust 
and has gone back to it. Where is the mystery? The 
mystery comes in only if we hold to inconvenient no- 
tions about the soul being a distinct entity enduring 


before and after manifested life. 


Thus, it is not easy to accept any of these inter- 
pretations. His Holiness Raghavendra Swami, the 
Vivritikara, explains the verse for Sri Madhwa. Accord- 
ing to him, the verse is meant to set out the nature of 
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birth and death. It is not preceded, as Sankaracharya 
and Ramanujacharya, think by any concession to, or 
assumption of, materialism for argument’s sake. Jeeva 
is eternal and this position is accepted. Arjuna laments 
over birth and death which haunts the eternal Jeeva 
by thrusting on him unwelcome coats of matter and 
removing them. The Lord says, “don’t grieve over what 
cannot be helped”, and proceeds to set out the charac- 
teristics of these coats which we are forced by inexo- 
rable law, to put on and put off. These bodies have their 
origin, says Sri Krishna, in causal matter, and merge 
there, after the person’s death. The midmost condition 
we call life, what falls within the range of the gross 
senses (the living man or animal), does not cover the 
entire length or duration of our material encasement; 
for, it has its tails spread out at both ends in the shape 
of ‘the unmanifest cause’. By Avyakta, Sri Krishna does 
not admit any ignorance on His part, but refers only to 
causal matter as the beginning and the end. 


29) aaa RAA- 
madai aaa TA: | 
RAA: gA 
IATA Ie q Aa AA | 


SICLEG| -. amarvel 
Tal .. Sees 


aT .. Some one 
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RGI 2 him 

AAT .. a marvel 

qef .. talks of him 

aF .. and even so 

AA: .. another 

MATT FT .. a marvel also 

Wa . him 

AA: .. another 

SGI .. hears of 

ACT Sty .. though having heard of 
RGI .. him 

qq aq .. has not known at all 
caeci .. some one or any one whatever 


“Some one sees him a marvel. Even so, another 
talks of him as a marvel. Yet another hears ofhim as a 
marvel. Having heard, yet none knows him, (or some 
one knows him not.” 


The verse uses the pronoun W (Him), and the 
reader should ascertain the antecedent. Sri Madhwa 
holds that Jeeva, the individual soul, as well as God, 
the supreme soul, are both intended by the context. 
This point has been touched on, several times before. 


The Jeeva is experienced by self-consciousness. 
There is no one who does not know himself as "I" as 
Though thus known universally, few realize how ab- 
solutely dependent Jeevas are on God. No man can 
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move to the breadth of a hair without His will. We are 
but shadows and images of God. He alone is perfect 
and we are imperfect. He is infirfite in space and we 
are atomic in size. Those who realize this position of 
the Jeeva are marvellously rare. For, on this realiza- 
tion, rests the entire fabric of true religion. The reli- 
gious spirit is impossible except on the faith and foot- 
ing that God is everything, and we,— nothing and some- 
thing, if He so wills. 


To one who sees the Jeeva in his true nature, 
stripped of all the airs the Jeeva assumes of greatness, 
power, wealth, capacity, wisdom and what not, the verse 
under comment applies the epithet ‘marvel’ ‘ST adad , 
which conveys the lesson that such a truly religious 
person is wonderfully rare. One in a million may real- 
ize this and look upon Jeeva as he is, in reality, the 
tiny imperfect atom that he is compared with the in- 
finity of God. The verse asks us to regard the seer who 
realizes his own littleness as a marvel, being a rarity 
like the few wonders of the world. 


Living amidst the temptations of a busy world, 
and yielding readily to the attractions of material plea- 
sure, few care for introspection of any kind. Fewer still 
care to talk of the soul, and undertake to explain to 
their brethren, the truths of spiritual philosophy and 
religion. The task of the spiritual teacher and guide is 
a profitless vocation. He who is sincerely and 
devotedly engaged in it is a marvel. Then again, the 
pupil who cares to hear of the soul is a marvel too. Of 
Course, it does not pay in the world, to learn ultra- 
physical and ultra-psychical truths. Where is the man 
or woman who yearns to hear of human littleness and 
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his or her own relative position with reference to the 
absolute greatness of God? Such a pupil is rare. 


The last quarter of the verse makes a sweeping 
remark that though one may hear ever so much, one 
may not realize the truth at all. This is discouraging, 
but a divine law takes no account of our nerves. It is 
not all that are qualified for spiritual progress. Innate 
aptitude determines the nature and extent of the cul- 
ture of which one is capable. Nobody can help this. 


To sum up the gist of the verse, Fe who realizes 
the true character of the Jeeva and speaks of it to his 
brethren, and even he who cares to hear of it, are rare. 
After all, one may remain as unwise at the end of a 
course of instruction as at the beginning, for obvious 
reasons. 


Now taking the antecedent of %4 (Him) to be God, 
the verse teaches us similarly that the seer who visions 
God, the Marvel of Marvels, is one among an innumer- 
able number very very rare indeed. So is the Teacher 
and the pupil. 


Duryodhana was seeing Sri Krishna every day, 
and so did hosts of Asuras. Sri Krishna was a wonder 
of wonders. Though these people saw Him, talked of 
Him and heard of Him, they did not feel or realize His 
greatness. They dealt with Him as a common man or 
cowherd, and perceived nothing great in Him. When 
the Lord disclosed His immanence in a Huge Form in 
the court of Dhritarashtra after the unsuccessful em- 
bassy for peace, Duryodhana and his brethren shut 
their eyes and refused to look at it. A select few gazed 
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on it in wonder, and Dhritarashtra the blind by birth, 
opened his eyes, and gazed, among the few who did so, 
If God should now appear in our midst, the same story 
will repeat itself, and most of us will close our eyes to 
the vision. Very few can look on Him, the greatness of 
marvels, and realize Him as such. 


The term arada, is so set in the verse that it 


flashes light in three ways under three distinct gram- 
matical or etymological constructions. 


1. It is regarded as an adverb qualifying the verbs 
Weald (sees), Tala (teaches), and ayo (hears or learns). 
To vision Him is a wonder, for, He is ever unmanifest. 
How He, whois unlimited, limits Himself to fall within 
the ken of man, passes comprehension. To teach Him 


is an equal wonder. Language is necessarily and natu- 
rally imperfect to describe Him. 


Itis intrinsically a vehicle of limited ideas. The pro- 
cess of teaching, which handles the unspeakable theme, 
is therefore a wonder by itself. Similarly, is the process 
of learning the truths of the Infinite. This is as great a 
marvel as the process of teaching Him, because the two 
are complements of each other and represent the same 
point in converse aspects. Thus the processes denoted 
by the verbs are all marvels. This is the chief sense. 


2. Secondly, ST4aq is a noun in the accusative 
case, denoting Him, the object of the predicates, God is 
a marvel, because he possesses inconveivable at- 
tributes. He is infinitely expanded in space, and, at the 
same time, infinitesimally smaller than ane eect 
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atom. He pervades everything, and, at the same time, 
is unmanifest. His knowledge, power and work, are 
eternal, yet He is spoken of as willing, wishing and 
working, as if for ends. When Arjuna saw Him as de- 
scribed in Chapter XI of the Bhagavad Geeta, he found 
Him a glorious Form beyond the power of mind to com- 
prehend, and of speech to describe. Ordinarily and gen- 
erally speaking, an unknown theme is conceived, dis- 
coursed about, and learnt through illustrations. But 
God is like unto Himself and admits of no comparison. 
The sky is shaped like the sky, the ocean is vast like 
itself. Such was the battle between Rama and Ravana 
like unto itself, says the poet. Hence God being peer- 
less, is a marvel. He who realizes such a marvel is only 


one in a legion Hq. 


3. Thirdly, madad qualifies the nominative of the 
verbs, and makes out the Seer, the Teacher and the 
Pupil, as a wonder by himself. This point was explained 
above in connection with Jeeva understood as the an- 
tecedent of U4. The observations, there made, with a 
view to making the seer, teacher and learner, rare 
specimens of men, apply with infinitely greater force 
to the Seer, Teacher and Pupil visioning God and teach- 
ing and learning of Him. 


I need not dilate further to make the point clear. 
If we try to know God, and if God graces us with true 
spiritual insight, the experience must be something 


superbly transcendental. If anything merits the expres- 


Gee » this subject, judged in the triple as- 
sion “marvellous and (3) the 


pects of (1) the realization, (2) the realized 
realizer, does. 
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Ramanujacharya excludes any allusion to God 
in the whole context (from verse 11 up to the present), 
as out of place. He construes the present verse to be an 
exclamation of the soul’s (Jeeva’s) wonderful charac- 
ter. It is wonderful, because, it is so unlike matter and 
material products. What makes the Jeeva wonderful 
is its distinctive characteristics. Sri Krishna has been, 
throughout, emphasizing the dissimilarity, disparity 
and distinctions, between spirit and matter. Whatever 
is unlike anything that is known is marvel. Hence the 
soul is a marvel. and very few vision the soul, or teach 
and learn of the soul. Vedanta Desikar adds a gloss 
that, in this interpretation, Ramanujacharya reads 


c 9 . . 
MAAA in the accusative sense only, and disapproves 


of the adverbial sense and the other one, too, (as quali- 
fying the nominative). 


We have no objection to take the antecedent of 


Wi to be Jeeva. But we disagree from the view that that 
is the only right sense. 


In explaining why and how the Jeeva is a mar- 
vel, Ramanujacharya insists on the distinctiveness of 
the spirit. This is not convincing. If the spirit is dis- 
tinct from matter, so is the latter from the former. If 
the soul is imperfectly known, so is matter, for, our sci- 
entific notions of matter and its pontentialities are ever 


bound to be imperfect. Then again, it is impossible to 
sayı that we know nothing of the soul. For, all the 
Vedantins hold that the notion of “T-ness” common to 
every member of the animal kingdom ee als the soul 
of every one. Self-consciousnegss eals Asml oA 


and A’s soul is revealed in a subordinate sense to B, if 
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not through perception, at any rare, through Inference. 
Hence, we clearly make out the living from the dead. 
Mere distinctness and individuality does not therefore 
seem to be a convincing ground for regarding the soul 
as a marvel. Sri Madhva therefore adopts a different 
line of reasoning to make out the Jeeva a wonder. Ac- 
cording to him, it is the relation between him and God 
that constitutes the marvel. Leavnig God out of the 
argument, there is no wonder, nothing marvellous at 
all. No doubt, every one experiences his own soul 
through self-consciousness. But few see their own souls 
or others souls in the true light of their relation to God. 
Hence the seer is a rare specimen of humanity. 


It is difficult to see why Desikar is hard on the 
two others’ grammatical meanings aforesaid. 
Sankaracharya upholds one of them, viz., the nomi- 
native signification. Sri Madhwa virtually upholds all 
the three, and leans especially to the adverbial. There 
seems no good ground in sense or grammar to reject 
them. 


With Monists, the question does not arise whether 
Ua refers to Jeevatma or Paramatma, for, all Atmans 


are but one. 


Neelakanta however startles every one by 
saying that Ud does not mean Him but points to the 
cosmos. Adopting the triple sense of aaaad, he makes 


out, (1) that the universe is a marvel, (2) that the 
knower, speaker and listener are marvels, an lastly, 
(3) that the act of knowing, speaking and hearing in 
respect to it are marvels too. 
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Poets and philosophers cften claim that Nature 
is marvellous. They mean what Shakespeare in Ham- 
let says, “There are more things in Heaven and Earth 
than are dreamt of in your philosophy, Horatio”. Na- 
ture opens to the wondering gaze of the scientist a vista 
of marvels, Neelakanta does not, however, base his in- 
terpretation on this aspect or footing. He says that the 
cosmos is wonderful, consisting, as it does, of quasireal 
things similar to the products of black magic. Every- 
thing is unreal but seems real. This is the wonder. 


The knower of the world is also a wonder. Heisa 
rare person who takes what seems real to be unreal. 
Wonderful too is this knowledge of unreality. Being con- 
trary to all experience, the perceived, the perceiver and 
the perception are perplexingly strange. No less won- 
derful is the speaker and the teacher. For, he argues 
that the world is neither truly real nor truly unreal, 
but is something other than real and unreal. What is 
truly real cannot disappear. But the world disappears 
on unity being realized. If truly unreal, it cannot be 
an object of perception, for the hare’s horn cannot pro- 
duce a visual experinece. Thus the world is a strange 
something wedged between, and other than, the true 
and the false. Such a teacher and discourser makes 
out the mythical nature of the very world in which he 


lives, moves, and has his being, including himself and 
his words. The speech is thus a marvel 


So Neelakanta proceeds i ini 
n the same strain in re- 
spect to the other verbs of the verse. To make a long 


story short, he argues that the e 
ae xpl 
that Monism presents, is a planation of the world 
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It will be seen that the wonder is said to lie in the 
falsity or quasi-reality of the world. What is false is 
not necessarily a marvel. Even the products of magic 
are not marvellous simply because of their falsity. 


If the monistic teacher or preacher argues him- 
self into unreality or quasi-reality, and attacks the ex- 
istence of everything in a manner opposed to experi- 
ence, “marvel” is not the word for him. He is illogical 
and irrational, to say the least, if not also temerical. 


Whether Monism is a sound cult or not, the ques- 
tion is, what is the connection of the material universe 
with the topic under discussion. Sri Krishna said that 
Atman was immortal, and exhorted Arjuna not to be 
distressed. He said further, that, adopting even mate- 
rialism as true, still, there was no ground for grief, for 
what is inevitable is never fit matter for, lament. The 
present verse follows this teaching close upon its heels. 
In this connection, there was no sufficient occasion or 
justification to drag in the material universe as pos- 


sessed of dubious reality. 


< All the other commentators of this school under- 
stand W to point to Brahman and proceed to expound 
the triple marvel with eloquence. Brahman, the so- 
called object of the seer’s realization, 1s a marvel, for 
He, or more properly ‘It’, is beyond the province of 
thought and speech. Hence the knowledge of Brahman 
is likewise a marvel and a mystery. So is the knower 
too. As the knower, so is the Teacher and the speaker, a 
wonder. How, forsooth, could he describe Brahman when 
no lingual description can reach Him. Thus, all along 


the line, is the mystery and the marvel. 
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While Neelakanta tries to establish Nature to be 
inscrutable by reason of inherent inconsistencies, these 
annotators seek to produce a marvel out of an incon- 
ceivable and unknowable Monism. To know the 
unknowable is, they say, a veritable marvel; to describe 
the indescrible is likewise such. They thus go on pil- 
ing up, one dogma of Monism upon another and ex- 
claim, “look at this pile of incomprehensible logic and 
see how wonderful !” 


By repute, no doubt, Monism is credited with 
being a hard nut to crack. But few were possibly 
prepared for the extent to which the theory of its 
inscrutableness has been carried. They go on holding 
up tenet after tenet and expose its untenability, and 
wind up saying, “how untenable, yet how true! That it 


is untenable may be conceded. Its truth is, however, 
not admitted. 


The reader may turn to the Kathopanishad in 
which parallel passages occur in respect to several of 
the teachings in this chapter of the Geeta. In language 
of identical meaning, the Upanishad compliments the 
knower and the discourser of Brahman ‘as wonder’. It 
says too, that, though there be abundant study and cogi- 
tation, none knows God unless blessed by His grace. It 
then describes God as possessed ofinconceivale epithets. 

Throughout this exposition in the Upanishad, one 
can hardly see Adwaita set out. If the ‘wonder’ ee 
in the fact that Brahman ; 
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and so on, the Upanishad might well have said so in 
this very connection. The Sanskrit notes quote the 
verses of the Upanishad. 


Dwaitins, Adwaitins and all religionists admit 
God to be something inscrutable. But there is a differ- 
ence in their conceptions. Sri Madhwa says that God 
is unknowable only in the sense that He is not fully 
knowable. Mount Meruis not fully visible, yet itis not 
said to be beyond vision. Vedas describe God, but can- 
not do so fully. From the lowest Bhakta to the Highest 
(Lakshmi), every one may know God in a way, but not 
fully. The Adwaitin’s conception, in this respect, is a 
radical extreme, putting Brahman wholly beyond the 
pale of word or thought. 


Itis one thing to speak of God as inscrutably great 
and another to speak of Vedantic Monism as being thor- 
oughly ununderstandable, and yet, as true. The sound- 
ness of any philosophy is not to be divorced from the 
logic and reasoning on which it rests. 


Before leaving the verse, let us recall its chief 
ideas. We are introduced to the greatness of God. 
Whether Ua refer to God or to Jeeva, the object is to 
focus attention on God’s glory. We are taught to appre- 
ciate how marvellously great is God, His knowledge 
and His knower. Sri Krishna impresses on Arjuna that 
the topic is simply a marvel, and repeatedly uses the 
term qadaq. He denounces impostures and preten- 
it owledge, by saying that unquali- 
tudy ever so much, but do not 
the truth that, from Lakshmi 
nite degrees of knowing, but 


sions to spiritual kn 
fied people may seem tos 
see God. He also conveys 
downwards, there are infi 
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none knows God fully. Not only is there general igno- 
rance of God, but there is similar ignorance of the Jeeva 
also, for, a true knowledge of the latter implies a truly 
religious attitude and devotion to God, and leads to self- 
surrender and absolute trust in Him. 


Sages that have spoken of God and God-vision in 
Bhagavata, Bharata and the Puranas, have invariably 
indulged in words of rapture. What that experience is 
like, is not to be conceived by any one who has not had 
the vision. But transcendental, it is bound to be. 


Thus, the present verse occurs somewhat 
abruptly as an exclamatory digression about God and 
the sage. More of this occurs from verses 55 onwards 
to the end of the chapter. Verse 29 prepares the mind 


to a due sense of awe and wonder, in approaching the 
theme. 


30) del emaisa es CAST UI | 
TAT AAMT TEs a ea AA 


The Jeeva the embodied 
constantly 

is invulnerable 

This 

In the gross, subtle and 


Spiritual bodies 
of all Beings 


O ! Arjuna 
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TOT 1e Therefore 

aair, WATT... In respect of any Being 

a, va UG ... You should not grieve or 
eta be concerned 


“This Jeeva is const’{}antly invulnerable in every 
body (gross, subtle, or spiritual) of all Beings, O! 
Arjuna. Therefore, you should not be concerned in 
respect of any Being”. 


Or the verse may also be rendered thus: 


wa i This person, Hari 


ada, è a is present in every body (gross, 
subtle or spiritual) as its 
protector. Therefore, 


aa a the Jeeva, lord of bodies 
fest aA: is ever immortal 


As in the case of several verses that have gone 
before, this verse conveys a twofold reference, namely, 
to the Jeeva as well as to God. As laying down the 
simple eternality of the Jeeva, the verse may be 
construed clearly enough, as has been done by all the 
other commentators. Sri Madhwa does not disapprove 
of this construction. But he adds another, so as to draw 
attention to the supremacy of God as a very relevant 
lesson of the topic. It is needless to take 34 as nec- 
so as to qualify ad. It may 


meaning ‘He’, the ante- 
xt denotes that the verb 


essarily adjectival in sense, 


be taken also as a pronoun 
cedent being God. The conte 
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is understood. The meaning is that “He (God) remains 
in every body, of course, as its sustainer”. Being 
immanent even in our spiritual body, for ever, He brings 
about its eternality. Thus, an explanation is furnished 
for the proposition that souls are eternal, by pointing 
out God as the cause of the soul’s immortality. 


Sri Madhwa is no half-hearted theist. He is a 
theist of theists. If souls be eternal, superficial think- 
ers may argue that they are independent of God. Sri 
Madhwa cannot tolerate such a position. He says that 
the Absolute alone is supreme, and all else depend 
on the Absolute for their very existence, — including 
every eternal reality. Primal matter, Time, Space, 
Nature as well as natures, be they eternal verities 
or ephemeral phenomena, all, all derive their exist- 
ence and attributes from Him. The present verse gives 


point to this important lesson, if 34 “He” be taken 
as a pronoun and not a mere demonstrative adjective. 


Of course, the controversy remains, as 
Ramanujacharya will have it, that the whole of the Geetic 
context deals only with Jeeva and contains no allusion 
at all to God. This point has been discussed already. 


With this verse, Sri Krishna concludes an im- 
portant topic of the chapter. The burden of the song 
is grieve not." For, said the Lord before, (1) Souls are 
immortal, (2) Bodies must necessarily ae (3) the Jeeva 
is ever a dependent Being, and God Alone is supreme, 
(4) Pleasure and pain are the results of attachment 
and may be conquered by renunciation thereof. 

The present vers : i 
briefly. It says that the ee eee ee pol 
by clear implication, that bodies are onan ane 
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out that God is the Supreme Being who maintains 
spirit and matter in their respective attributes and 
functions. Lastly, it says that the Jeeva is inherently 


wa, which word means also that he is by nature 


unbound. As the Jeeva binds himself by the tie of 
likes and dislikes, he is by nature, a free Being, and 
may regain his freedom by overcoming attachments. 


Remembering that this verse is the conclusion 
of the theme, one may be excused if one is tempted 
to refer to Sankarananda’s exposition of verse No.11 
of this chapter, which commences the topic. In com- 
menting on that verse, he said, "The ignorant grieve 
for the dead, the wise for the living; but the seer grieves 
for neither, because all are but Brahman.'"— The gist 
is “Don’t grieve as all are but Brahman”. In conclud- 
ing the theme, one would expect this universal unity 
to have been pointed out in some manner, as the true 
ground for banishing grief, if Sri Krishna meant really 
to lay stress on that particular theory as the rationale 
of his teaching. In verses 26, 27, 28 and 30, the chorus 
occurs ‘don’t grieve’. The Lord does not seize the 
opportunity to emphasize, expressly or by implica- 
tion, this central point of Monism. The reader might 
judge from this, how strained and how far-fetched, 
is the evolution of the Monistic cult from verses 11 
up to 30. The word ‘Dehin’ used for the soul is sig- 
nificant. It occurs in verses 13, 22 and also in the 
verse under notice. Its synonym (ate) occurs in 
verse No.18. Why should the Atman be thus described, 
if, in fact, it has nothing to do with embodiments, 
Mots contra! Literals ers at a 
or lord of bodies”. Monists say 
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denoted by the word is a delusion. If so, why should 
the Lord persistently refer to the Atman by a mis- 
leading term based on a delusion ? 


Monists further contend that the term ‘Dehin’ 
in the singular signifies that the Atman is but one, 
that it is all-pervasive and that it vivifies all bodies 
of the past, present and future, everywhere. In short, 
they hold that the singular excludes all theories about 
the plurality of souls. This point may be found discussed 
under verse No. 12 where the Lord speaks of “H: imself, 
you (Arjuna) and these princes of men”. No clearer 
statement of plurality could have been made. 


Without straining, thus, to evolve the unity of 
the soul, the word ‘Dehin’ lends itself to a perfectly 
intelligible sense, namely, that the individual soul 
(or Jeeva) is a unit which takes and casts off a 
succession of bodies in the course of its own evolution. 
There is no delusion in this. The Jeeva is a real sufferer 
imprisoned in material bodies one after another. He 


is, In a very real sense, the owner of the houses he 
is connected with, from time to time. 


Ramanujacharya notes under this verse that all 
the Beings, from the gods downwards, are quite equal 
in nature and essence, although they differ in shape, 
form and characteristics, by reason of the varying 
embodiments in which they dwell. This theory is an 
important plank of the Visishtadwaita platform. Sri 
Madhwa disagrees and pleads for an endless variety 
of differentiation in the entire hierarchy of gods, me? 
and animals. According to him. the ality and 
capacity of every soul differs from ‘that a every other 
soul. Be the merits of this controversy whe they 
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may, let us see what word or clause in the Geeta verse 
under comment lends support to this creed of uni- 
versal equality. I can find none to uphold either the 
creed of universal unity or universal equality. 


ma R one’s own duty 
aÑ, q s and also; further 
way es looking to 

q Ahd; aA you should not falter 
TTT. #3 righteous 

R ay indeed 

Dal ty than war 

XT: a greater good 
WaT ad other 

ate .. to a Kshatriya 
a Aad .. there is not 


"Further, even looking to your own duty, you 
ought not to falter. For, these is no greater good to 
a Kshatriya than righteous war . 


In verse 29 of the first chapter, Arjuna said that 
his limbs failed, mouth was parched, body quivered 
and hair stood on end. In answer to these manifes- 
tations of weakness, the Lord now says, "remember 


your duty and do not quiver. 
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In verse No. 31 of chapter I, Arjuna said that 
be saw no advantage or good from slaying kinsmen. 
The reply is now given, that there is no greater good, 
nothing more welcome or honourable to a soldier, than 
a righteous war. 


The teaching began with No. 11 of chapter II. 
The Lord said, “you grieved for those you should not 
grieve for, and spoke words of random thought”. Up 
to verse 30, the impropriety of the grief was discussed 
and reasons adduced therefor. The Lord proceeds from 
the present verse, in 8 verses, to answer Arjuna’s 
plausible words of wisdom. 


As has been remarked before, the Sanskrit word 
‘Dharma’ is virtually untranslatable. It conveys many 
a subtle sense and shade of thought. Pre-eminently, 
it emphasizes the idea of duty. A Kshatriya is bound 
to fight. Such is his duty. As to Arjuna, he is bound 
to do so by reason of his caste. He is also bound by 
the duty of kingship. He ought to fight, for, he is 
naturally a brave warrior. Courage is his nature, not 
weakness or cowardice. He is asked, by being pointed 
out his Dharma, to do what his caste, royal birth and 
natural predisposition, oblige him to do. Descending 
from philosophy to morals, Sri Krishna appeals to 
Arjuna as an honourable soldier not to shrink from 
duty, however irksome the performance of it, and the 
ue Shane heroism ever lies in a scrupulous 
ea sed ENI duty without fear. Whether 

Twise, and whatever is destiny: 


Arjuna was told to fight, irre i 
considerations.  trespective of all extraneous 


Chapter - Il Verse - 31 255 


Under any circumstances, the soldier is bound 
to fight, whatever the ethics of its cause. As a mere 
soldier, he does his duty and pays no thought to the 
casuistries about the origin of the war. If, however 
the war happens also to be just and righteous, the 
obligatoriness of the duty is enhanced and multiplied. 
The ethical character of the war primarliy concerns 
the statesmen and the politicians at the helm of affairs. 
It concerns the king and his chief ministers. If Arjuna 
should deem himself responsible, in any sense, for 
the initation of the proceedings, Sri Krishna reminds 


him once more that this war is 34 Gust and righteous) 
and that there is no occasion at all for compunctions 
of conscience. 


Our conception of Dharma’ as the upholder of 
order and promoter of progress, rests on scriptural 
injunctions and commands. What the Veda has laid 
down is Dharma. Manu and other writers are only 


its expounders. 


The reader has to observe the subtle difference 
of idea conveyed by the two lines of this verse. The 
first line lays down the rigid compulsion of duty. The 
second line says, if the war be also just, all the greater 
honour is the result. Sri Krishna does not avoid the 
vexed question of casuistry whether a soldier is or 
is not to shut his eyes to the origin of the war. He 
ght fight in any case, and adds, that he 


says, he mi e happens to be the 


derives special glory if his sid 
righteous one. 


An important point in connection with this war 


regarded as GURE may be noticed. The Pandus were 
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right and the Kurus, were wrong. Hence, Arjuna was 
ranged on the right side. Apart from this sense, this 
is THIS in another point of view also. When the pre- 
liminaries were under preparation, the Kurus, 
Pandavas and Somakas had met through plenipo- 
tentiaries, and settled important details of procedure. 
Among others, it was understood that all dishonourable 
tactics, generally condemned in civilized warfare, 
should be eschewed. For instance, children, women, 
weaklings, invalids, ambassadors, heralds and mu- 
sicians were not to be attacked. An armed warrior 
should not assail an unarmed or disarmed opponent. 
As infantryman was not to be assailed by a cavalier 
or a charioteer. Rules of fair play had been rigidly 
agreed on. A battle thus arranged and carried out 
is a iga and the soldier therein engaged covers 
himself with honour. 


wt means also, in Sanskrit “the bow”. Sri Krishna 
found the famous Gandeeva of Arjuna lying down 
rejected and neglected below the chariot. Gandeeva 
had been acquired through herculean efforts. It 
possessed eight supernatural adjuncts in the shape 
of arrows whose power was both moral and physical. 
(Vide Notes on verse 30, chapter I). Sri Krishna asks 
Arjuna to look at his Gandeeva and decide whether 
it was right he should lay it aside. He was not doing 


justice to his great and supernat va 
gently points out. pernatural weapon, the Lo 


a : 
here may also be a correct reference to his 


elder brother of that name. T 
OL unat : The Lord Arjuna 
to take Yudhishtira into concider ponia an 
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Arjuna were relied on by him as towers of strength. 
He had launched on this war from an unlimited trust 
in their strength and support. Was Arjuna to give 
up his brother and king, at this critical juncture, 
although, as appears from a speech of Arjuna ad- 
dressed to Yudhishtira in Udyoga Parva, Arjuna had 
pledged his word that he would kill the Kaurava host 
with the help of Vasudeva. (Vide Sanskrit quotation). 


4H means God, the universal upholder and 


sustainer, Vishnu. The war is qe, because, carried 
out in a truly religious spirit, as a sacrifice for duty 
— regardless of consequences, pelf or power, simply 
as a piece of Divine worship, it lifts the soldier to 
Heaven. Arjuna was worrying himself over the motives 
of this war, whether conquest and wealth were worth 
acquiring at the demanded price. The Lord replies 
that he was not to fight for lucre, but for the sake 
of Dharma (God) and simply to please Him. This is 
an aspect of the question that Monists do not seem 
to approve of. To my mind, this is the one lesson which 
the Bhagavad Geeta is not tired of inculcating over 
and over again, throughout the 18 chapters of the 
work. 


With this verse, no doubt, a new point of view 
is commenced in the teaching. This is conceded by 
all. But Sankarananda takes occasion to have a fling 
at Arjuna here. He says that the new topic, hereby 
commenced, is based on the circumstance that Arjuna 
“had failed to grasp the Monism taught in the pre- 
ceding 20 verses. Had he done so, the Lord would 
have desisted from further teaching and allowed that 
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Arjuna might renounce all work. But Arjuna con- 
tinued in ignorance, and to one in his position, the 
Lord decided that work was the proper prescription. 
Hence, the new topic is begun and Arjuna was called 
on to mind his duty and engage in work. 


There are several fallacies in this note of 
Sankarananda: (1) that work and duty are the lot 
of only the so-called ignorant, while the seer is 
irresponsibly free, (2) that Arjuna was an ignoramus 
and failed to grasp the Lord’s foregoing lesson, and 
(3) that war is incapable of being fought by any warrior 
in a selfless spirit, so as, by itself, to lead to wisdom 
and Heaven. 


Ramanujacharya raises a subtle point in regard- 
ing war as a kind of yaga or sacrifice. It is said that, 
in sacrifices, an animal (sheep) is slaughtered. He 
rejects the creed that recommends flowr-substitutes 
as victims; for Desikar says that this practice is confined 
to Krita age only. Taking it then that an animal is 
bound to be slaughtered, the point is discussed whether 
such an act means not injury at least to the victim 
(gaT). The conclusion is arrived at that the act 


is no harm, for, the sheep ascends to heaven after 
the process, just as a surgical operation, though painful 
for the moment, is no harm. So, it is said, that the 
victim in a sacrifice or in battle, is not harmed by 
the death it or he suffers, because it or he gets to 
heaven, and attains fresh and ae glorious bodies. 


This position is somewhat el 

aboratel ht to be 
demonstrated by Sruti and Smriti aa ‘nT tparya 
Chandrika. s in Tatpary 
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I fail to follow the reasoning. In the first place, 
the view of Sri Madhwa, that flour-substitues alone 
should be resorted to even in the present age, is rejected 
by Desikar with scant courtesy and consideration. An 
episode occurs at the end of Shanti Parva, where it 
is related that Devas and Rishis debated this very 
point, the former upholding live-victims and the later, 
vegetable substitutes. The issue was referred to king 
Uparichara, a Vasu, and we are told that he gave 
a wrong judgement from partiality to Devas. The result 
was that the Rishis cursed him, and he fell from his 
heavenly region, into a hole of the earth. The Devas 
however showed him their gratitude by prescribing 
the sacrificial streaks of ghee, known as Vasudhara, 
to be dedicated to him. In this episode, it is found 
that the Rishis pointed out, by way of argument, that 
the Yuga they lived in was Krita (particularly ad- 
vanced in righteousness). 


I do not see how this episode proves the point 
of -Desikar that, in other ages, animal slaughter is 
enjoined, and that, in Krita alone, it is forbidden. If 
it is forbidden, even in Krita, it is much more so in 
the other ages, when people are less able and com- 
petent to conquer the sin of animal slaughter. 


Assuming, however, that animal slaughter is 
lawful, the next question is whether it is not harm 
to the victim. Undoubtedly it is, though it may not 
bea forbidden act. The judge whips or hangs a criminal. 
It is certainly a harm, but is not a crime, as it is 
sanctioned by the law. So, in sacrifices, the animal 
is harmed, but the harm is authorized and sanctioned 
by the sacerdotal law. Similarly in war, soldiers are 
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maimed or killed. They are harmed. But the killer 
is exempt from punishment, for, it is an authorized 
duty of his to do so. In scores of places in Mahabharata 
and elsewhere, we find passages saying, "harm to 
animals is fobidden except in sacrifices." There is no 
meaning in excepting sacrifices, if what is done therein 
constitutes no harm at all, as is vehemently contended. 
Then again, there is no authority for the position 
that a dishonourable soldier (like Duryodhana) is 
bound to reach Heaven or obtain glorious births, simply 
because he is killed in a war. 


Lastly, if Sri Krishna meant to say that Arjuna 
ought to fight, because his victims would thereby reach 
Heaven and obtain glorious bodies, He would have 
said so in clearer words. Among the arguments to 
prevail on Arjuna to fight, it is nowhere stated that 
he should do so because it would be a service to the 
victims. The analogy of the surgical operation is not 
of much value. For the moment it is harm, but it 
has to be endured for the greater good in prospect. 
Hence, the argument that neither in sacrifice nor in 
battle is any harm done to the victim, seems to be 
a far-fetched position based on fallacious logic. 


Gea: aa: T et aaa II 
AN By chance 
a ; alone 
Se 


has come about 
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Talat 2 as the gate of heaven 
aqd sas of open door 

ga: „blessed 

aAa: h the Kshatriyas 

qm ka Arjuna 

aed p who come by 

Jä :$ a fight 

seai N like this 


"O ! Partha, blessed are the Kshatriyas who come 
by a war like this, which has turned up, unsought, 
as an open door to heaven.” 


In verse 37 of chapter I, Arjuna protests against 
the idea of killing his kinsmen and deriving hap- 
piness therefrom. The Lord replies now, saying, 
"Blessed indeed are the Kshatriyas who obtain such 
a chance." 


The reader has to note the force of geal (“like 
this”) at the end of the verse. The antecedent is to 
be found in the previous verse, and in the first line 
of the present verse. It was a righteous war in which 
justice and right were on the side of the Pandavas. 
Very often, soldiers go through their military career 
without getting the chance of a single stroke of fight. 
Even if they get the chance, it may happen that their 
side is the wrong side, ranged against right and justice. 
It falls to the lot of very few to fight in a just cause. 
Such a chance has befallen to Arjuna. 
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Awar like this! Truly, its further merits are that 
it has come about as an open door to heaven. For, 
every human endeavour had been made to avert the 
impending carnage. Sri Krishna Himself had been 
sent as an ambassador. The Pandus had relinquished 
their claim to the greater part of their birthright and 
limited it to five villages. But all the efforts had proved 
abortive. The reply had come from the enemy de- 
clining even a pin-prick of ground. Hence the war 
was one quite unsought and unprovoked by the 
Pandus. It had been forced on them. Though unsought, 
it was not a causeless result. The enemy’s greed was 
one of the causes. But behind it all, was the Divine 
will which casts and shapes the destinies of History. 
Sri Krishna could have brought about peace, had it 
been His will and wish. For Divine purposes, He had 
willed the gaming match and the chain of blood- 
curdling wrongs that followed in its wake. It was His 
will that the belligerents should fight and the over- 
burdened Earth lightened of its weight by the rid- 
dance of her unworthy hosts. So He acted the part 
of a mere human ambassador, bore the message 
faithfully, and returned as if discomfited by the result. 
Une expression tremm points to this aspect and conveys 
fae nt haa De any ha ut a 
reward of glory ee ee a 
Raghavendra A Boater ‘Np [Bus Hola 
ieee = Say we are indebted for this 12° 
à ie No other commentator has 
drawn attention to it. No true the; ‘le 
himself to any result brought eist can reconcl 
accident. He recognises ne ce by mere chance or 
ance whatever in the 
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economy of nature. God is ever at work in every 
movement of nature. Not a blade of grass can shake 
its head, but is goaded by Him to do so. 


A commentator (Venkatanatha) raises a doubt 
whether the war in question that is said to have come 
about unsought, is the entire war with the Kaurava 
host, or only the impending battle with Drona and 
Bheeshma, and inclines to the latter position as the 
true view. In verse 4 of chapter II, Arjuna refers pointedly 
to the battle with Bheeshma and and Drona as par- 
ticularly unbecoming. The annotator seizes hold of this 
and argues that, thought the war as a whole had been 
deliberately planned and arranged as against 
Duryodhana and others, yet so far as the two worthies, 
Bheeshma and Drona, were concerned, the Pandavas 
had not sought a battle with them. They offered battle 
to Duryodhana, and the two revered men had, of their 
own accord, interposed in the fight, regardless of justice 
and propriety. Thus, the encounter with the two eminent 
warriors had presented itself unsought, and this was 
the open-sesame of Heaven’s gateway. 


In thus limiting the unsolicited war in question 
to the duel with the two leaders, Venkatanatha is 
torturing the text undoubtedly, a feat in which he 
is supposed not to be an adept and from which, it 
is claimed for him, he scrupulously abstains. Though 
verse No.4 of chapter II speaks pointedly of the two 
leaders, the whole speech of Arjuna has to be con- 
sidered, in various parts of which he bemoans the 
situation of fighting Duryodhana and other kinsmen. 
That the carnage was unsought is the merit that the 
Lord insists on to save the conscience of Arujuna, 
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and the force of the argument is irresistibly great, 
if the reference be understood as applying to the war 
as a whole, and not limited to the section relating 
to the encounter of Bheeshma and Drona. 


qantan ll The term ‘Swarga’ primarily denotes 
heavenly happiness or pleasures. In a secondary sense, 
it denotes the Heavenly abode of Devas (the shining 
ones). Smriti writers warmly eulogize the fighting sol- 
dier and lay down Swarga as his reward. Sruti texts 
also support this proposition. 


‘auTqd’ refers to the ‘door being open’. The idea 
is that no barrier obstructs the passage to Heaven. 
This epithet may be understood as qualifying the door 
of Heaven lan which, it describes, as open; or it 
may be an independent epithet directly qualifying 
Jä (war). In the latter sense, it means, without any 
reference to the notion of any door being open, that 
the war is free from any obstructive compunctions 


of sinfulness, and that no conscientious scruples need 
deter the soldier from engagement therein. 


Laying stress on this word (emad, =open) 
Madhusoodana thinks that the verse under comment 
speaks of death in battle in the first line and of success 
in battle in the second line. Assuming that the soldier 
fails and dies, there is Heaven for him next door. As 
death releases him from the huma 
to the door being thrown o 
at once and unfettered. I 
to live out the life of ioe S succeed, he may have 


Ty, and, t 1 
door of heaven is yet unopen, 0 this extent, the 


n prison, it amounts 
pen and he steps forward 
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With all respect, it seems to me that Add is 
not used to lay emphasis on the quickness of the time 
within which death makes it possilbe for a person 
to enter Heaven, nor does it point to the facilities 
afforded by an immediate death. It simply points to 
the absence of any bar. Whether he dies, or wins and 
lives, so far as heaven is concerned, it remains open 
for him whenever he chooses to step in. In this view, 
it is needless to distinguish the first line as applying 
to the contingency of death and defeat, and the second 
line to that to victory. 


Many a commentator discusses in this connec- 


tion, in commenting on aga , whether the carnage 
of war is beset with sin or not. A Smriti text of general 
application deprecates injury, in every sense, in battle 
or out of it. Another text forbids injury to Brahmins 
like Drona, and elders like Bheeshma. A third text 
absolves the killer in battle or in self-defence, from 
guilt. The question arises as to how the conflict can 
be harmonized. As between such texts, itis an accepted 
rule of interpretation that the one based on invisible 
reasons, such as heavely merit, weighs against those 
that have visible fruits as their basis. Judged by the 
canon, the law of self-defence is weaker than the law 
of universal harmlessness, because the former rests 
on selfishness and the latter does not. Thus arguing, 


Arjuna may show that to injure Duryodhana, 


ona, 1s sinful, because it is sanc- 
Bhosle To this, Sri Krishna 


j j j hics. 
tioned by an inferior text of et ics. T 
reales ee the war in question 1s free from every 


taint of sin, because the texts sactioning it are as 
valid and weighty as the other texts. The true stand- 
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point of the fighting soldier should be, as the Lord 
proceeds to point out in verse 38, chapter II, that 
he is called on to fight, not in self-defence nor for 
pelf, power or glory, but because duty demands it and 
Divine pleasure is the only true reward of it. A fight 
for the sake of fruits is sordid, and is deprecated. Freed 
from the sordid basis, it is permissible to fight and 
kill whomsoever the exigencies of the war present 
as opponents. 


add (=free from compunctions of sin) is thus 
an expressive term disposing of the vexed ethics which 
Arjuna formulated his objections. The text that no 
animal shall be injured becomes, therefore, limited 
in application to the region outside the battle-field 
and outside whatever is sanctioned by special texts. 


As to the true meaning of the second line of 
the verse, there is some difference between 
Ramanujacharya and other commentators. To come 
by a war of this kind which affords special oppor- 
tunities, can be the result of pre-obtained merit alone. 
If the warrior is possessed of this special J°4 (merit) 
he obtains the chance. This notion is expressed by 
the second line which says, “blessed are the Kshatriyas 
who come by such a war”. The blessing or the merit 
denoted by ÈT: is the preceding Punya that brings 
about the opportunity. Vedanta Desikar has a long 
note as to how the word YE means ‘merit’. I refer 
the reader to the Sanskrit exposition if he is inter- 
ested in the etymological subtlety. 


Another construction that 
) seems jS- 
sible and is approved of by Vivriti ee 
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and others, is that whoever obtains the opportunity 
of fighting is a blessed man in the sense that he derives 
in future the pleasures conquest and the heavenly 
reward too. Vedanta Desikar repudiates this meaning 
saying that the precedent merit alone is meant by 
the term, and not the succeeding fruits. He thinks 
that if the consequential blessings were also meant, 
the term ÎR (=door to Heaven) would be super- 
fluous. It seems to me with all deference, that the 
tautology feared is rather imaginary. The future 
blessing conveyed by ga: is expressed, in a very 
general manner, embracing temporal enjoyments as 
well as those of after-life. Even the latter enjoyments 
are not confined to swarga but to happiness of every 
grade and kind up to Moksha. But the word nian 
points only to the blessings of atechnical heaven known 
as Swarga. 


33) aa arate Tet aoa a RRETA | 
aoe Af a feat TST N 


But then; on the other hand 
if 

you 

this 

just, dutiful 


ži 4 4. a. a 4 


„war 
q pha .. you will not carry out 
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ad: a thereby 

mut re your own duty 
A a i and honour 
fa aes abandoning 
WT as sin 

HATA 5 you will incur. 


“But then, if you will not fight this just war, 
you will thereby incur sin by abandoning your own 
duty and honour”. : 


Sri Krishna depicts the consequences of retreat- 
ing from the fight. He devotes four verses to draw 
this picture. The first of them, the present one, tells 
Arjuna of the sin resulting from a neglect of duty 
and of the loss of honour. The Lord does not omit 
to point out that the war is righteous. He takes care 
to keep this point well in prominence. 


The pronoun 34 (=“this”) is significant. It draws 
attention to the meritorious nature of the struggle, 
as already pointed out. It conveys the same meaning 
as $at in the preceeding verse. 


>» it is sinful only when 
soldier will not fight. To 
=this) is used to indicate 
gh begun. No doubt, this 


a battle has begun and the 
denote this, the pronoun 3H ( 
that the fight had well-ni 
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emphasis on the pronoun is ingenious. But it seems 
based on the notion that Arjuna would not have 
incurred sin if the preparations had not gone too far 
to retreat, but that, at the present juncture, however, 
it was sinful. I venture to think that Arjuna would 
have acted sinfully even if he had not started the 
war at all. The fight in question was meant to be 
a vindication of justice. It was as much his duty to 
have initiated and started it as it was to carry it out 
after its commencement. Hence, no force is readable 
in this pronoun in this particular direction that, the 
war having already begun, Arjuna ought not to retire. 


Ramanujacharya emphasizes ca the second 
person pronoun also, and thinks that, as Arjuna was 
a Kshatriya, he ought not to desist from the fight. 
It is wrong for ‘you’ to desist, implying that, for a 
Brahmin, Vysia or Sudra, the ethics was otherwise. 


In verse 36 Chapter I, Arjuna urged vehemently 
that to fight with kinsmen was sinful. The Lord uses 
the same word WW and turns the tables on him by 
pointing out that sin would surely be incurred if he 
retired and not if he fought. 


Let us examine how sin is said to be incurred. 
To abandon Dharma is sinful. Dharma conveys many 
a sense, as pointed out under verse No.31. It means 
the soldier’s duty, the duty of the prince, the vedic 
command, the bow Gandeeva, the brother Yudhishtira, 
and God Himself, Abandonment of Dharma is to forsake 
all these, and it was a great delinquency, from the 
social, moral and religious points of view. 
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It is interesting to see what extreme importance 
was attached to an honest performance of one’s own 
duty. Dharma Sastras codified the functions of na- 
tions, castes, communities and individuals. The oc- 
cupation of every one was fixed, and the most scru- 
pulous adherence to one’s duty was enjoined on every 
one in the name of penalties here and hereafter. Some 
thinkers say that caste itself had an occupational 
origin. From the Mahabharata, it is abundantly clear 
that no man who did his duty honourably was looked 
down upon because his occupation implied offence to 
so-called good taste and refinement. Professor 
Rangachariar instances Dharma Vyadha, the holy 
hunter, who was held in great honour. They carried 
this notion so far that a robber chieftain Kayavya 
is mentioned in chapter 135, Santi Parva, who attained 
honour, glory and heaven, because he respected the 
wise, the aged, infirm and the fair sex, in practising 
brigandage. 


= Modern civilization, not infrequently, indulges 
in a fling against antiquity. We are apt to think, in 
the elation of modern education, that ancient India 
was torn by barbarous wars carried on, for the sole 
ends of greed, in brutal and cruel ways. As an eye- 
Opener, Many a passage could be quoted from 
Mahabharata, Manu and other works, which speak 
of elaborate rules regulating conditions and terms 
of qiga (=honourable warfare). One such passage 1S 
quoted under verse 31. Another from Manu will be 
found in the Sanskrit exposition of the present verse. 
It enjoins on every honourable soldier not to practice 
fraudulent tatics, not to take a mean advantage of 
the enemies’ slips, — and not to injure the eunuch, 
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the supplicant, the sleeper, the undressed, the un- 
armed, the unready, the spectator, the wounded, the 
coward and the fleeing. This compels us to concede 
that high thoughts and civilized deeds are no 
monopolies of modern times. 


The ideal held out in the present verse is that 
an act is good or bad, not according to intrinsic tests 
but in relation to the position in society of the 
individual and the rules, unwritten or written, regu- 
lating his conduct. When an act is ascertained to be 
the Dharma of any one, the performance thereof is 
an obligation productive of merit, and the violation 
or neglect thereof is an offence against God and 
religion. True religion as well as true morality takes 
greater note of motives than of deeds and respects 
duty done for duty’s sake. 


In India, the enforcement of individual and 
communal duties — occupational or otherwise — is 
associated with religious sanctions and penalties. 
Manu says that the deserter of the army, and the 
coward who flees from the field and gets killed, incurs 
serious sin. He draws unto himself all the demerits 
of the victor and passes unto the latter, his own merits 
in exchange. In this connection, I may note an 
observation of Brahmananda Giri. This annotator 
thinks that as religious rites are divisible into three 
groups, (1) the constant, (2) the occasional, and (8) 
the selfish, Sandhyavandana of Dwijas coming under 
the first head, Sraddhas under the second, and pur- 


poseful sacrifices under the 
the last heading, waged, 


third, war comes only under 
as it is and can be, only 
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for victory and dominion. In respect to this class of 
Karma, known as Kamya, there can be no obligation 
on the part of anybody to conceive a desire and engage 
in any ritual or work for that end. It follows that 
non-performance of a Kamya cannot be sinful. 
Venkatanatha formulates this objection and proceeds 
to answer the same. He quotes authority to show that 
even Kamya sacrifices, once begun, must be gone 
through and completed, in due course, and if this is 
not done, sin follows to the master. War, once begun, 
must similarly be carried through, and any failure 
or neglect results in sin. 


Looking at the objection and the reply, I venture 
to think that the reply is neither sound nor satis- 
factory. The objector labours under a delusion in 
thinking that wars are capable of being waged only 
for selfish ends. Over and over again, the Bhagavad 
Geeta repeats that Arjuna should fight, not for his 
own glory, not for wealth and dominion, but because 
it was his duty to fight evil and uphold Dharma. 
Venkatanatha seems to have lost sight of this fun- 
damental doctrine of Geetic philosophy. Instead of 
silencing the objection by saying that war is not 
necessarily a Kamya karma, he frames a reply in a 
weak apologetic strain and says that Arjuna had gone 
too far to recede and must get through the entire 
task to avoid sin attaching to incomplete performances. 


. In adverting to loss of name or honour (Afd RaT), 
Sri Krishna touches on another important key. Good 
name is dear to every one and is most precious to a 
soldier. Itis a valuable asset to be guarded with jealousy. 
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To despise it means a defiance of society and public 
opinion, for which, again, the penalty is sin. 


From the juxtaposition of duty and honour the 
implication is that the greatest honour and glory that 
any person can earn lies in a just reputation that © 
he did his duty and never swerved from it. Worldly 
men may rejoice to hear their wealth, rank, learning 
or ability, extolled, but true honour lies in this 
satisfaction that the public appreciate him as a 
scrupulous fulfiller of duty. 


Vedanta teaches us to disregard praise and blame 
as equally contemptible. An oft-quoted verse of 
Bhagavata (see Sanskrit portion) says that no man 
ought to heed praise or blame because neither could 
affect the soul. This teaching is not to be understood 
as encouraging a defiance of the social, moral and 
religious regulations. What it means is that no person 
engaged in a true worship of God, or a performance 
of righteous work, should be deterred therefrom by 
the censure or praise of ignorant people. 


Thinking a little over the exhortation impliedly 


conveyed by the verse that aif was not to be despised, 
the reader may see that it is susceptible of a higher 
and a lower interpretation. Fame is the last infirmity 
of noble minds’ says Milton, in Lycidas. Vanity isa 
weak spot of human nature, which, if tickled, delights 
the most self-denying soul. The Lord touches this key 
and expects a response in Arjuna's heart. The pros- 
pect was pictured to him of winning a ae name 
among the heroes of the world. A great vic oy T 
within his reach and, if he secured it, a world-wide 
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renown would be his. If he fought, Mahadeva and 
the Gods would go down to admire his might and 
skill. If, however, he turned a recluse, all this fame 
so loveable and desirable, would be lost. He should 
therefore elect to fight for the sake of renown. 


This interpretation is one that I regard as pitched 
on a lower key than another that suggests itself. In 
this, there is a view of sordid allurement, somewhat 
inconsistent with the high tone of the Lord’s teaching. 
Though honesty is the best policy, he who acts on 
that ground is not an honest man. If Arjuna was to 
engage in action for the sake of renown, he would 
be as mercenary as if he did for the sake of the throne. 
That every man should do his appointed task only 
for the sake of God is the right attitude inculcated 
throughout in the Geeta. 


It therefore seems appropriate not to render atte 
into renown or reputation, but to take it as denoting 
honour rather than fame. The appeal is addressed not 
to Arjuna’s latent or patent vanity but to a delicate 
sense of honour. There is no greater honour to a great 
man that that he never swerved from his proper task 
and rectitude. It would matter little to such a man 
whether the world applauded his archery, his strength, 
his skill and his glory, or not. But it would matter 
everything to him that he commanded the respect of 
the world for honour. As Dharma and Keerti went 
together, Arjuna would lose both at one stroke, if he 
fled from the field. But if he stuck to Dharma in the 
right spirit, regardless of fruits or fame, he acquired 


year and along with it, honour to boot, as its inseparable 
and indispensable accomapaniment and symbol. 


Chapter - II Verse - 34 275 


ARA TA yea RATA ASAT | 
Arae aAA ARATA N 


Teather Ao dishonour, disgrace 
q aft bi and also 

EGGJ a beings 

waa will speak of 

q a your 

Aqai = undying 

waa Te of one who is honoured 
q a but 

ahid: a disgrace 

AO as than death 
afiiead se is greater 


"And moreover, all beings will speak of your un- 
dying disgrace. As to one who is honoured, disgrace 
is more serious than death." 


AR here denotes not a mere negation or absence 
of renown, but positive dishonour, disgrace and shame. 


The previous verse spoke of sin. The word sin 
points to the terrors ofa future life, and the sufferings 
that may come, it may be, after a long interval of 


time. More immediate and proximate is the agony 
hat increases in volume and 


of widespread shame t 
intensity as it passes from mouth to mouth and 
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generation to generation. Arjuna is not an insignifi- 
cant nobody who has no name to lose. A contemptible 
coward may pass away unwept and unhonoured, but 
one of Arjuna’s greatness, who always commanded 
universal respect, must feel excruciating torture at 
the loss of that precious possession known as honour. 
“Who steels my purse steals trash”, says Shakespeare. 
Purse is nothing, every other possession is nothing, 
compared to honour. 


Ramanujacharya says that generic term 


“Beings” EGUE is used here to denote the fact that 
every one, be he a competent and respectable person 


himselfor not, will join in censuring such a non-dutiful 
coward. 


Madhusoodana thinks that the object of the 
generic term is to include even gods in the reference. 
In Heaven, gods will censure him as despicable. On 


Earth, men will censure his descendants as the family 
of disreputable ancestors. 


The undying shame, here spoken of, is said to 
be (by Ramanujacharya) one extending over every 
region and for all time. It is difficult to make out 
from the term Seqat, the idea of prevalence in every 


region of space. Desikar explains that the concomi- 


tance between eternal prevalence and universal 
prevalence is indispensable. 


It is to be noted that there are heaps of texts 
in Manu and elsewhere, advising men about the 
prudence and wisdom of health, strength and long 
life. These texts condemn reckless engagement in strife 
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and lay down the value of life as the first basis of 
Dharma. Then again, in Raja Dharma, kings are 
strongly advised to resort to peaceful expedients to 
gain their ends. They are asked to try negotiation, 
gifts and internal dissension, to succeed over an enemy, 
and not to think of war, because success is always 
uncertain therein (Vide passage in the Sanskrit 
portion.) 


As between texts that inculcate an avoidance 
of strife and those that enjoin fight, the conflict is 
however only apparent. The former advise but pru- 
dence and expediency. The law of self preservation 
is but a rule of practical wisdom and does not set 
at nought the Dharma Sastras that lay down man’s 
duty in serious situations. No considerations of self- 
preservation or prudence ought to hinder the warrior 
from placing his life at the disposal of his country 
and his sovereign if duty demand the sacrifice. 


"Death is preferable to dishonour". In these words, 
Sri Krishna touhes a chord bound to vibrate. It is 
the key-note of the national sentiment among 
Kshatriyas, in the epic age at any rate. Every 
Kshatriya, then and for centuries since, held his life 
as nought, compared with honour. Fierce and unbend- 
ing valour was the very breath of his nostril. Even 
in recent times, the heroism of Raj puts was fashioned 
on this basis and model. Historic scenes of Rajput 
courage, and tragedies, in which princesses and ladies 
were consigned to fire before their fathers and 
husbands rushed to death in the field, tell a tale of 
high-pitched honour and courage, incomprehensible 
at present. Todd’s Rajasthan describes a Boondi queen 
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whose long-dry maternal breast poured forth a jet 
of milk at the news that her prince had died in battle 
covered with wounds as well as glory. Hence, the 
reference to shame being more serious than death 
must have been exceedingly telling to Arjuna. 


35) WAT HEA CAT ASAT | 
AUT Sl SHAT YT AVA STATA N 


out of fear, cowardice 
from the battle 
as having retired 
regard 
you 

: hy the great car-warriors 
by whom 
however, indeed 
you 


oe 


esteemed high 
having been 
will meet with 


disregard, contempt 


aig al, al a4 a) a 4 3 E 


‘The great car-warriors will regard you as having 
retreated from battle out of cowardice. Having been 


indeed, esteemed high by them, you will meet with 
contempt in their very eyes”. 


Virtually the Lord says, You will not be under- 
stood to have fled from the field from altruistic con- 
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siderations. Whatever be your true motives, the world 
will not understand them nor appreciate them. Men 
are, generally speaking, prone to be uncharitable. You 
have to face obloquy, in spite of your being a warrior 
of tried heroism’. 


It is not the common folk alone that will attribute 
your action to cowardice. Even the great car-warriors 
will do the same. For, the duty of a heroic soldier 
is well known to car-warriors, that there ought to 
be no place in his heart for philanthropy of this kind. 
There are only two inferences open to them, either 
that you forsook duty, or fled from cowardice. They 
would elect the latter inference, because they could 
not reconcile themselves to the other alternative that 
you knew not the well-known and well-established 
Dharma”. 


The ‘car-warriors’ who would think ill of Arjuna 
may mean all the leaders on both sides, or it may 
be a reference to men like Duryodhana and Karna 
who bore a special grudge to Arjuna and watched 
eagerly for opportunities of maligning him. Even on 
a former occasion, when the Pandavas limited their 
claim to five villages and used for peace, Duryodhana 
at once inferred from it that the Pandavas were afraid 
of war, that they felt unequal to him and hence were 
willing to accept humiliating terms. Sri Krishna has 
in mind the calumny sure to be started and proclaimed 
by evil-minded leaders ever bent on Arjuna’s disgrace. 
“Tt is further pointed out that the calumny ought 
and wormwood to Arjuna, because it meant 


] 
to be gal f his peers. Every man 


degradation in the esteem 0 
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is keen about retaining his level among his equals. 
His emulations, aspirations and ambitions, are shaped 
in relation to the section of society in which he is 
born or in which his lot is cast. No one worries himself 
about the rank, wealth, capacity and talents, of grades 
far above him and far below him. The Brahmin aspires 
to be great in spiritual lore. The Kshatriya wishes 
to be great in his own sphere; and even among 
Kshatriyas, the ambitions of the common soldier are 
pitched in a different key from those of the Prince. 


Hence, Arjuna might not care for the disdain 
of a miscellaneous public. But he would feel it most 
poignantly, if Duryodhana and Karna, for instance, 
indulged in merriments of disdain at his expense. But 
yesterday, Arjuna was dreaded, because he was deemed 
invulnerably mighty. Car-warriors on both sides 
esteemed him high among them. Friends among them 
were proud of him and the enemies devised, in fear, 
ways and means to overcome him. Today, if he fled, 
none would fall so low as he, because the degradation 
was in the eyes of the very people who had recently 
dreaded and esteemed his prowess. 


There are four points in this verse which are 
well brought out and which may bear repetition. 


1) The Lord says, ‘Lay not the flattering unction 
to your soul that the world can always understand 


and ap preciate your motives under circumstances of 
equivocal inference. 


2) Think not that common folk alone would think 
and speak ill of you. Even distinguished men will do so. 
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3) There would be two grounds at least for 
attributing your conduct to cowardice rather than to 
any other cause. 


_ a) You are presumed to know, what every soldier 
ought to know, that duty enjoins fight and that you 
should not give way to tenderness. Presuming this knowl- 
edge, men will take it that you fled from fear rather 
than that you acted in ignorance and violation of duty. 


b) They would argue that if you were really soft- 
hearted, you would not have launched on the war 
at all, and that, as your retreat came off only at the 
awful moment of blows, it was cowardice rather than 


philanthrophy that actuated you. (84d denotes this). 


4) Do not think that you could bear this calumny 
complacently. It is bitter enough anyhow, in all 
consience, but proceeding from the very people who 
dreaded you and esteemed you, its bitterness is mag- 
nified a million-fold thereby. 


36) Haas Ai Taree: | 
Aeara UIA Tal Sse g PH N 


Taal]... unspeakable slander 
=| m and 
GEGE a all sorts of 


atecated .. will speak out 


qa E your 
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ATT: es enemies 


Raa: m detractors of 
da es your 

amet a prowess 

ad: v than that 
gU A more painful 
q ao verily 


fe bee what is 


“Your enemies will publish all sorts of unspeak- 
able slander, being detractors of your prowess. What, 
indeed, is more painful that that.?” 


Arjuna was told of the sin resulting from breach 
of duty and loss of honour. The penalties of hell were 
thus drawn attention to. 


Decending from this, Sri Krishna devotes three 
verses 34, 35, 36 to temporal disasters. Shame and 
disgrace, more painful than death, stared him in the 
face if he swerved from the right path (verse 34). More 
Serious that this, would be the disdain of car-warriors, 
who, having recently feared and respected him, would 
now scorn him as a coward (verse 35). Still more serious, 
again, than this, would be the slander of enemies 
and detractors indulging in all sorts of scandal (verse 
36). Step by step, appeal is made in verse after verse 
to the shame, distain and slander, that would make 
life an insufferable burden to him. 


The present verse is the reply to a possible view 
that, though Car-warriors might think ill of him, his 
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enemies would rather feel grateful for his retirement 
from the scene. They might feel an immense relief 
that a powerful opponent was out of the way. The 
Lord replies, ‘not so; your enemies, ever eager to pull 
down your merits, would be the first to spread scandal 
of you, and their slander would be all sorts of un- 
utterable lies so piercing and painful to endure’. 


There were four points Arjuna had to remember: 
(1) the scandal-mongers were enemies. Bearing no 
love or good-will, they would not fail to make capital 
out of this excellent opportunity to cavil at him. 


(2) They were already eager to belittle his merits 


(fareat:) 


(3) Actuated by enmity and engaged in cavilling, 
they would not hesitate to indulge in false and wicked 
scandal. They would freely give vent to unutterable 


slander (Hat=aalel4). 


(4) Friendly criticism or censure may be endur- 
able, but carping criticism actuated by bitter animus, 
as wicked as it was false, would be simply unendur- 


able (¢:€mt). 


In explanation of the agonizing situation, one 
circumstance may be mentioned as an illustration. 
His vilifiers would call him a coward and attack his 
honour and manliness. In doing so, they would talk 
ill of his pet Gandeeva and use language of scorn 
about it. By reason of plighted troth, Arjuna would 
then feel bound to fight with and chastise the ca- 
lumniator. But, by reason of renunciation, he could 
not get back into the scenes of strife. The alternatives 
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would be to give battle or bear with compacency what 
no chivalrous or honourable person could bear. We 
are told, in fact, that Arjuna set so much value on 
plighted troth, that he once started a duel with his 
own elder brother Dharmaputra when the latter 
unguardedly and inadvertently chanced to condemn 
Gandeeva in a fit of smarting vexation. 


~~) 
aq: aT $ if killed 
Wea 7: you get to 
eat wi Swarga, Heaven 
Ra, at M or by conquering 
Nea $ you will enjoy 
TAN, i the earth 
TTT therefore 
SRE stand up 
Alda O! son of Kuntee 
aaa for the fight 


Faaa: a after making up your mind 


Tf killed, you get to Swarga; or, by conquering, 
you will enjoy the Earth. Therefore, stand up, O! son 
of Kuntee, for the fight, making up your mind." 


This verse presents two alternatives, Swarga 
attained by the killed and earthly dominion secured 
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by the victor. Hither way, the reward held out would 
appear to be of a mercenary nature. Thus the verse 
apparently deals only with #14 (or purposeful work). 
So say some commentators. Ramanujacharya reads 
it, however, as implying not only dominion and Swarga, 
but even Moksha among the reward of the soldier. 
Desikar explains that Swarga means, literally, hap- 
piness, and may therefore denote not alone the bliss 
of the Lower Heaven, but that of the Highest Heaven 
likewise. The reward available depends always on 
the motive. The Lower Heaven is reached if work 
be done with that aim; but the Highest Heaven is 
the reward of selfless work. 


A superficial reading makes us think that the 
verse promises Swarga (whatever this word may 
mean), to the killed only, and sovereignty to the victor. 
The question is whether the victor has any chance 
of getting to Swarga, or whether he shouid be content 
with the temporal blessing he gets at once. If the 
conqueror be thus confined to the earthly reward alone, 
it is to be observed that the vanquished derives, by 
his incapacity, a much higher blessing than his van- 
quisher. For, after all, the span of human life is not 
more than 100 years, and the possible period of a 
victor’s earthly enjoyments is even shorter. But life 
in Swarga is longer and superior, both by reason of 
the longevity and the intensity of the happy life enjoyed 
by its dwellers. Swargic happiness is longer in duration 
and is vastly superior in quality, being far more 
unalloyed than earthly pleasures. If victory therefore 
shuts the door, for ever, of the heavenly gates, defeat 
must, in every case, be more covetable than success. 


286 The Bhagavad Geeta 


No commentator has considered this particular aspect 
of the question, except Raghavendraswami. He ob- 
serves that the victor is bound to reach Swarga too, 
in due course, after he has enjoyed the fruits of 
conquest and leaves the earth in his own time, for 
the Sruti says, in addressing a dead man, “Let this 
deceased go to (1) where the brave soldier who has 
fought, or (2) the one who is killed in battle, or 
(3) the munificent giver of wealth, goes to”. There 
are three persons spoken of here, (1) the fighter, (2) 
the killed and (3) the donor. Hence the meaning is 
that the victor also gets to Heaven like the killed. 


The Geeta verse under notice contains no words 
to exclude the victor from Swarga. The earthly do- 
minion is, of course, the immediate and proximate 


fruit. There is nothing to indicate that is only one 
he could ever attain. 


There are three verses at the commencement 
of chapter II to which the present one is related. In 
verse No. 6, Arjuna urged the point that the issue 
of the war was doubtful as he could not be sure of 
success. The present verse says, “ 
so, there is no cause for lament eit 
7, Arjuna entreated Sri Krishna 
certainty the course he should take. 
replies, ‘make up your mind, firmly, 
8, chapter II, Arjuna said, “though 
here or the royalty of the Gods, I 
the absence of any relief from this so 


assuming it to be 
her way”. In verse 
to point out with 
The present verse 
to fight’. In verse 
I get sovereignty 
Care not for it, in 
rrow”. The present 
verse uses a comprehensive “therefore” (TET) which 


amounts to saying, “As I have given Many reasons 
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why you ought not to feel sorrow, in the absence of 
real cause for grief, you have no ground for rejecting 
Earthly and Heavenly bliss”. 


“Make up your mind”, says the Lord. 
Sankaracharya explains it by the gloss, “Enter the 
fight, resolved to win or die”. This is the courage 
expected of every soldier, who is called on never to 
think of the third alternative, flight, retreat, or 
desertion. Ramanujacharya thinks that TAA here is 
the religious conviction that an honourable engage- 
ment is sure to bless the soldier with the highest fruits. 
It seems to me that the former presents a mundane 
wordly aspect and the latter presents a view coloured 
by and based on the religious philosophy of the Geeta. 


In Brahmandagiri, the vocative term AAA = (O! 
Kuntee’s son) is made to unveil a deep meaning. The 
annotator Venkatanatha argues that, Kuntee being 
the paternal aunt of Sri Krishna, the reference to 
Arjuna as His own paternal aunt’s son, is meant to 
emphasize the fact that as a relation of the Lord, 
Arjuna was bound to win in this war. It is meant 
to show that though the alternative of defeat was 
put forth as a possibility, yet Arjuna might dismiss 
it from consideration, because, being a cousin of the 
Lord, his success was assured. 


Is there not something far-fetched in forcing so 
much into this simple expression? Venkatanatha it 
would appear, has no patience however with text- 
torturings and far-fetched constructions. (vide., p. ili 
of this editor’s preface.) The present instance is not 
very favourable for such a testimonial. 


288 The Bhagavad Geeta 


There remains one point more to notice, on which 
Adwatic commentators are divided among themselves. 
The verse points out, in prominence, kingdom and 
Swarga as rewards in prospect. Apparently, Arjuna 
was asked to keep these ends in view and, for their 
sake, enter on the fight. If this be the meaning, it 
comes to this that Sri Krishna accorded him sanction 
to view the task as Kamya. Venkatanatha of 
Brahmanadagiri adopts this view. To this, the dif- 
ficulties are obvious. It is at variance with the trend 
of the whole teaching to say that kamya-karma was 
permitted by the Lord. 


The non-performance of HT is never productive 
of sin. In this very context, verse 33 spoke of sin if 
Arjuna retired from the field. Venkatanatha disposes 


of this point by saying that even HIRT gives rise to 
sin if, after commencement, it is left unfinished. But, 
surely, the fight is not yet actually begun. If Arjuna 
could retire at this stage, why not have permitted 
him to do so, more especially because he cared not 
for kingdom or to remember Swarga: In this connec- 
tion, itis useful what Arjuna Says in verse 8 of Chapter 
II. He complains that though the throne here, and 
the Kingship of the Gods hereafter, was got, still he 
found no consolation at all. Knowing Arjuna’s attitude 
of mind thus, that he set no store by temporal or 
Swargic sovereignty, it is difficult to see why the Master 
asks his pupil to covet these very things. 


Madhusoodana and Neelakanta expound the 
meaning in a different way. Having regard to the 
trend of the verses from No.30 onwards, in which the 
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true duty of Arjuna is set out with emphasis laid 
on the appropriate point of view and mental attitude, 
they feel unable to tolerate the position that Kamya 
was allowed even as an alternative argument. Such 
a concession is out of tune with the selfless Dharma 
so largely accentuated here and elsewhere. They 
therefore think that the mention of rewards in the 
present verse should be understood consistently with 
the other verses. Though kingdom and Swarga are 
adverted to, yet there is no exhortation or advice 
addressed to Arjuna that he should convet them. The 
Sruti Apastamaba (quoted in the Sanskrit notes) says, 
that, if a tree be grown for its fruit, it incidentally 
gives also shade, and, on this analogy, there is no 
loss of Dharma or sin if duty be done in a selfless 
spirit and it incidentally brings in reward unsought. 
Thus, the throne and Heaven adverted to are but 
incidental rewards which, the Lord points out, are 
within reach. But the Master has not committed 
himself here or anywhere else to say that the ends 
themselves should be aspired for. 


Some people, including Venkatanatha, are of 
opinion that a class of Karma such as the battle, is 
incapable of fulfillment except on the footing of being 
a kamya karma. This view is wrong. Every duty is 
as capable of being done in a selfless spirit as with 
a selfish motive. It may be seen there is great force 
in the view adopted by Madhusoodana on this point. 


38) Gaga AA He SETA TAA | 
dal Fa Fes AA TATRA N 
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Gaga 2 pleasure and pain 
aa a equal 

pal ss rendering 
aMteanit bs gain and loss 
waar a: success and defeat 
ad: Ee then or therefore 
JAA a for battle 

Ja z gird up 

ud ee in this manner 
qq ni sin 

q, ATAN ... you will not occur 


“Rendering pleasure and pain, gain and loss, 
success and defeat, equal, gird up, then, for battle. 
In this manner, you will not incur sin”. 


There are three pairs of opposites adverted to 
here. The logical sequence connection between them 
may be thus understood. Success and defeat is the 
first couple. Consequent on this, is gain and loss. 


Resulting from this, is pleasure and pain. The casual 
sequence is thus clear. 


3 The force of the words ‘then’ = ad: and W = 
in this manner’ has to be marked. To render the 
opposites equal is the great preparation after which 
the task is to be entered upon. It is the preliminary 
cleansing of the mind that qualifies the person for 
the work. The word ‘then’ may be understood as 
marking both the sequence in time and the sequence 
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of reasoning. It means both ‘after you have done so’, 
and ‘because you have done so’. Vedanta Desikar 
however condemns “the sequnence in time” as 
meaningless. The criticism is not intelligible. 


The word 4 (thus) has to be understood with 
emphasis. “Thus alone is sin averted”, is the sense 
meant to be conveyed. Otherwise, the liability to sin 
continues. For the sake of wealth, power, rank, or 
fame, or what not, no one has a right to kill elders 
or shed the blood of kith and kin. Irrespective of the 
resulting success or defeat, gain or loss, and pleasure 
or pain, if duty be done, then and by that means 
alone, is sin averted. 


The sin that is referred to is what results from 
the slaughter of elders and kinsmen, or it may stand 
for Samsara itself, the revolving births and deaths 
that life is heir to by reason of limitless work and 
sin. Desikar pleads for the latter sense, and rejects 
the former. He argues that the sin spoken of here 
cannot mean the possible sin of slaying kith and kin, 
because, there was no need to mention it again, as 
this was quite clear from the lesson already inculcated 
that it was his duty to do so. Being established as 
duty, it followed that no sin could flow from it like 
the sentence pronounced by a judge. If not this sin, 
no other sin could be thought of, as the subject of 
the negative clause in the verse. It cannot refer to 
past sins, for it is Divine Vision alone that can 
counteract and obstruct the onslaught. Hence, Desikar 
argues that the sin here stands only for samsara. 


This remaining is strong in every point except 
the initial one. It had, no doubt, been said that to 


292 The Bhagavad Geeta 


fight was Arjuna’s duty. But he has not yet been taught, 

‘how he should do it, in what spirit, with what mental 
attitude, and with what ends or no ends in view. It 
was most essential to impress on him the lofty ideal 
of selfless duty. The Yoga section of this chapter about 
to commence from the next verse, is going to discuss 
this matter, and the present verses forms a fitting 
prelude thereto. Not that there is any etymological 
or logical objection to take TĦ in a comprehensive 
sense to denote Samsara: but it is only pointed out 
that in its natural and literal sense it is equally 
intelligible in the present context. 


“Render the pairs of opposites equal”. How to 
do this is a point worthy of attention. Ex hypothesi, 
they are opposites; always and invariably producing 
totally divergent effects. Some say, “not to feel joy 
over a pleasure, or sorrow over a pain, is to equalize 
them”. We had to deal with a similar expression, in 


verse 14; ‘Taye’ (=one to whom pleasure and pain 
are equal), was there construed to be a seer. 
Ramanj acharya explained the process of equalization, 
saying that pain was to be regarded as pleasure just 
as invalid ought to regard the bitter pill, or the 
hoarding merchant, the perils of the sea. To render 
them equal is to elevate the unwelcome member of 
the pair, vız., pain, to the level of the welcome member, 
viz., pleasure. Sri Madhwa adopts a different prin- 
ciple of equalization. Pain is unwelcome without doubt, 
and is eschewed always, and by everybody. But sensual 
pleasure is equally to be shunned by the aspirant 


of heaven THe because, it is also a great obstruction. 


The wise man need not shun such yoq as will help 
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him forward in the true path. But he must shun like 
poison all sins and sensual pleasure, as he does pain. 
To regard them both as equally unwelcome, is, ac- 
cording to Sri Madhwa, the right attitude. 
Ramanjacharya’s interpretation implies that pleasure 
might be welcomed, but that pain, ordinarily disre- 
garded, should also be welcomed as pleasure. Sri 
Madhwa says, “don’t welcome either sensual pleasure 
or pain, for, both are your enemies. Treat them with 
equal aversion, or indifference”. 


Studying the present verse with the next pre- 
ceding one, and comparing the points taught, there 
is difference of opinion in the camp of Adwaitic 
annotators. Venkatanatha thinks that the previous 
verse (37) was meant for the kamya worker and taught 
him how he should set about his task, while the present 
verse is addressed to the selfless worker and points 
out how he should fulfill his work. As already ex- 
plained, under verse 37, Madhusoodana, and 
Neelakanta lead the opposite view and maintain that 
both the verses are addressed to one and the same 
individual, viz., the FIRT doer (the selfless worker). 
Venkatanatha relies on a dubious sentence in 
Sankarabhashya for his construction. Be that as it 
may, it is far more in keeping with the spirit of the 
entire teaching, that both the verses lay down the 
true Dharma and that the rewards held out in verse 
37, viz., kingship and swarga, are but incidental fruits 
coming unsought to the unselfish doer. 


The reader may not have forgotten what has 
already been pointed out that, whenever exhortation 
to fight is met with, there is a great flutter 1m the 
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Monist’s camp, for he holds firmly to the position that 
the sage’s duty is not to work but to renounce. Hence, 
in the present verse, seeing the exhortation, “gird up 
for battle”, Sankarabhashya observes that this is not 
seriously meant, but is only a casual lesson from a 
subordinate stand-point. The gloss is hardly warranted. 


With this verse, a line of argument commenced 
at verse 30 comes to a close. After an illumination 
exposition of the soul and God, Sri Krishna takes a 
pause, and deals with the random objections urged 
by Arjuna as a wiseacre (verses 31 to 38). The Lord 
appeals to the instincts of Arjuna as a man, that if 
he succeeds he gets the throne of the empire, and 
if he fails he reaches Swarga (verse 37). He appeals 
to the impulse and instincts of a famous and chirvalrous 
warrior by urging how good name is a precious 
possession, and scandal is more agonizing than death 
(verses 34,35,36). He appeals to Arjuna as a religious 
Hindu and tells him of the Y4 resulting from duty 
faithfully done (verse 31). Finally, he appeals to Arjuna 


as a true 449 and devotee (verse 38). He assures him 
that selfishness has no place in the true philosophy 
of religious life, and that, irrespective of pleasure and 
pain, gain or loss, success or defeat, he should fight 
for the sake of Duty and God. The reader may mark 
how the three keys have been pitched, (1) the lowest 
one of temporal advantage, &c., (2) the next higher 
one of religious merit and demerit yoa and WW with 
their fruits Swarga and hell, and (3) the highest key 
of selfless work performed with a pure mind in the 


conviction that it is a behest f Provi 3 
one shall fulfill Dharma. of Providence that every 
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39) CRT As ARa ART Theat AAT TTT 1 
PHA FeAl TAT TS RA TARTS N 


7 


2 


7 
Pd 


2 


aaa 


This 

to you 

has been taught 

in respect to the doctorinal 
knowledge of God and the Soul 
lesson 

in respect to the philosophy of 
conduct also 

this 

hear 

with the knowledge 

equipped 

whereof 

O! Arjuna 

the bondage of Karma,Samsara 


you throw away 


"This, which you have been taught, is the lesson 
relating to the doctrinal knowledge of Soul and God. 
Hear now the lesson of the Philosophy of Conduct, 
equipped with the knowledge whereof, O! Arjuna, you 
throw away the bondage of Karma". 


A new subject is commenced with this verse. In 
opening it, reference is naturally made to the previous 


296 The Bhagavad Geeta 


theme by way of parting from it and marking it off 
from the new theme. From verse No. 12 up to verse 
No. 30, both inclusive, the discussion related to the 
attributes of God and Soul, and their relation. The 
immortality of the Soul, the mortality of the material 
objects., the transmigration of Jeevas, and kindred 
topics were discussed. Now and again, God was referred 
to, wherever relevant, to lay stress on the Jeeva’s 
eternal dependence on Him. It was a lesson dealing 
with the doctrines as to the psychology, as it were, 
of the spirit. After alluding broadly to the subject- 
matter of verses 12 to 30, the Lord draws attention 
to the divergence of the new theme. He calls the old 
one Sankhya and the new one Yoga. He calls on Arjuna 
to listen. It means that he was not only to listen but 
to carry out the lesson in actual life and practice. 


"Hear this lesson as to the philosophy of con- 
duct": A little query may occur. Whether the lesson 
as to Yoga had not really commenced with verse No. 
31, and whether, in the eight verses (31 to 38) im- 
mediately preceding, Arjuna had not been told of 
Karma Yoga in outline and essence. No doubt, by the 
pronoun HI the reference is chiefly to what follows: 
to “Karma Yoga" taught up to the end of chapter VI. 
As Neelakanta points out, there is no objection, 
however, in understanding Hi to be an allusion to 
what has immediately preceded as well as to what 
1s going to follow. Sankaracharya dismises the eight 
verses (31 to 38) as an alternative argument based 
on worldly wisdom. He would not take it seriously, 
as having a true place in the Geetic teachings but 
would treat it more or less as a digression. I have 
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already pointed out that, even in the eight verses, 
Arjuna was never asked to fight for the sake of 
dominion, wealth, fame, or Swarga, though these were 
held out as incidental prizes or fruits. Whereas 
Neelakanta’s view justifies their existence and inclu- 
sion in the teaching, Sankaracharya discards it as 
somewhat irrelevant. There seems no reason to dismiss 
the substance of the eight verses as only a piece of 
worldly wisdom. I need hardly point out again, that, 
wherever the exhortation to undertake and engage 
in work occurs, Sankaracharya thinks fit to sound 
a note of partial disapprobation and introduce an 
apology for the Lord doing so. 


"Buddhi" is knowledge, in the literal sense. In 
the first line, there is difficulty in understanding the 
word in this literal sense. For, it speaks of "Buddhi" 
being taught, and calls on Arjuna to hear the same. 
Sri Madhwa alone points out the difficulty, and 
construes the word, as meaning a lesson rather than 
abstract knowledge. 


Sankhya and Yoga are the appellations of two 
well known systems of Indian Philosophy. Mrs. Besant’s 
little book of translation has a footnote that, in this 
verse, the words refer to the said systems. But the 
commentators are unanimous in thinking that no such 
reference is meant, for obvious reasons. In the first 
` place, the Sankhya of Kapila and the Yoga of Patanj ali 
are not accepted by Vedantic. They are treated as 
heretical and beyond the pale of Vedic religion and 
Philosophy. In Mahabharata, Moksha Dharma, 
Sankhya and Yoga are classed with Pasupata and 
other heretic systems, and set down to be anti-vedic 
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in character. In Narada Purana, they are set on the 
same footing and level as Vaiseshika, Nyaya, Bud- 
dhism and Pasupata. Secondly, Sankhyas are mostly 
atheistic. It is impossible that their creed should find 
an acceptance in such a theistic book as the Geeta. 
Nor is it possible to read in verses 12 to 30 of this 
chapter, the tenets of this school by any stretch of 
imagination. Moreover, if Yoga adverted to, be 
Patanjali’s system, the expressions Karma Yoga and 
Bhakti Yoga would convey no sense. Though, in the 
verse under comment, the generic term Yoga is used, 
it is referred to, times without number, in the course 
of the whole work coupled with the words Karma, 
Gnana or Bhakti. 


Itis incomprehensible who told Mrs. Besant that 
the schools of Kapila and Patanjali are denoted by 
the words of the Geeta verse. The point is too clear 
to need further argument. 


Leaving this notion of the schools alone, the reader 
has to see what is the true meaning of the two 
expressions. Ramanujacharya thinks that it denotes 
Jeevatma. Sankaracharya and his followers make out 
that it points to Para Brahman. The difference between 
them is due to the fact that Ramanujacharya takes 
the verses 12 to 30 to deal wholly and solely with Jeeva, 
whereas Monists take them as an exposition of Brah- 
man alone. According to Sri Madhwa, as has been 
repeatedly pointed out, both God and Jeeva have been 
treated of. Hence, he taks Sankhya to mean knowledge 
of God and the Jeeva. He thinks that is neither God 
nor Jeeva that is directly denoted by the word, but 
a knowledge of them both. 
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Yoga does not, as has been noticed, mean the 
system of Patanjali. Literally, it denotes the means 
or instrument of knowledge. On this, all are mainly 
agreed. For authorities and subtle shades of differ- 
ence, see the Sanskrit exposition. 


Monists are never tired of pointing out the 44 


and +4 (Knowledge and action) are vitally antago- 
nistic to each other, that Gnana Yoga and Karma Yoga 
are likewise in hosility, that no all (knower) has any 
need to work or duties to discharge, that the Geeta 
chapters dealing with Karma Yoga are addressed to 
a different body of pupils from the chapters dealing 
with Gnana Yoga, and that the former is a course 
of lessons meant only for spiritual infants. This doctrine 
is common ground for all Monists. In this verse, 
Madhusoodana goes further and indulges in a violent 
fling at Arjuna. He begins by emphasising the particle 
"but" (¢) and says that Yoga is something quite dif 
ferent form Sankhya. Then he proceeds to explain 
why, in his opinion, the teaching of Karma Yoga was 
started at all by Sri Krishna. Spirtitual aptitude being 
of various grades, people of somewhat advanced spiri- 
tuality are qualified to be students of Vedantic learn- 
ing. Others, less advanced and qualified, who are still 
no farther than the threshold, with minds uncleansed 
like Arjuna’s deserve not Vedantic study at all, much 
less are they qualified for true knowledge. This class 
of uncleansed minds deserve no better than Karma 
yoga and must pass through work and action for 
obtaining mental purity. This secured, they become 
qualified for the second stage, viz., pupilage for 
studying Vedanta. 
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Madhusoodana, having thus set forth his notion 
of competent pupils, applies it to Arjuna, and puts 
him in the lowest class. Realising Arjuna’s inefficiency, 
the Lord started Karma Yoga, according to this com: 
mentator, and deemed him unfit for anything more. 


I am simply surprised at this exposition. This 
has caused a flutter in the Monist’s camp itself. In 
Brahmanadagiri, Venkatanatha has severely 
criticised him thus: “If Arjuna was unfit and unquali- 
fied, why should Gnana Yoga have found any mention 
in the Geeta , at all? It is pointed out that Sri Krishna 
has deprecated, at the end of the Geeta, the practice 
of addressing any teaching to one who is not qualified 
for it, as this would be throwing pearls before swine. 
Why should the Lord stultify Himself by doing what 
he forbids any teacher from doing?” 


Arjuna is, in fact, a great gnanin. In Bhagavata, 
2" Skandha, he is so enumerated, and is classed with 
Prahlada, Dhruva and others. In the course of the 
Geeta, the Lord assures Arjuna that he is quite fully 
equipped with mental purity. 


Thus, Madhusoodana’s censure of Arjuna has 
been demonstrated as unwarranted by a brother of 
the same school. This is not the only error in 
Madhusoodana’s commentary of this verse. The second 
line of this verse speaks of Karma Yoga as destroying 
the bondage of Karma. All the commentators but he 
agree that the Karmic bondage under reference is 
Samsara, the prison-house of flesh, to which we remain 
fettered. Even Sankaracharya agrees on this point. 
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Madhusoodana criticises Sankaracharya and 
construes Karma-bandha to mean, not samsara, but 
the mental impurity which, according to him, should 
be got rid of by means of Karma Yoga or Dharma, 
before the higher qualification for Vedantic pupilage 
is obtained. It is to be observed that nobody expects 
of Karma that it will be a direct path to Moksha 
and none had said so. Karma leads to salvation only 
through Gnana. According to Sri Madhwa, good karma 
leads to Gnana and the grace of God, whereby Moksha 
comes to be within reach. Even Sankaracharya says 
in the commentary of this verse, that it means, in 
purport, to lay down only this proposition that Karma 
leads to emancipation through Divine grace obtained 
by Divine knowledge. Madhusoodana thinks that it 
is a forced construction, being based, as he fancies, 
on supposed filling up of ellipses. But is the purport 
that is given to make the verse consistent with he 
true position of the subject, and there is no occasion 
for supplying any ellipses. This learned commentator 
advances another feeble argument in support of his 
view. He says that the word Bandha (“bondage”) being 
quite sufficient to denote samsara, the prefix karma 
added to it is superfluous. Surely, it is quite permis- 
sible to explain ‘bondage’ as the result of and dependent 
on karma. Similar expressions such as Janmabandha 
occur in the Geeta, and no exception can be taken 
to them. Then again, whence is this notion derived 
that the punya (7) resulting from vedantic study 
is incapable of destroying sins, and incapable, too, of 
producing mental purity, and that Dharma understood 
as something other than study can alone cleanse the 
mind? For this extraordinary position, there is no 
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warrant at all. An Adwaitic work called Sankara 
Bhashyotkarsha Deepika has severely condemned 
Madhusoodana’s position by adducing the arguments 
indicated above. Venakatanatha too has taken up the 
cudgel of criticism in this respect and defended their 
common master Sankaracharya valiantly. 


No further argument seems required for holding 
that Karmabandha is here samsara, and that the elabo- 
rate psychology as to how mental purity is derived 
and all the rest of it, is but baseless jargon. On the 
point insisted on by most of the Monists that karma 
can only be killed by gnana and by no other means, 
Neelakanta has a valuable note. He quotes the passage 
in Isavasya Upanishad that every man should engage 
in work in the right spirit and still remain unsullied 
thereby, because of reliance in God. Thus Karma yoga 
paves the way to salvation by destroying sins, by 
cleansing the mind, and by securing Divine grace 


leading to knowledge, and thereby, ultimately to eman- 
cipation. 


Before leaving this brief review of conflicting 
commentaries, I may be pardoned for saying a word 
about Brahmanandagiri’s incidental observation about 
the work known as Pancharatra. Sri Madhwa has 
quoted Moksha Dharma in proof of the view that 
Sankhya had Yoga are heretic schools. The same verse 
1s quoted by Venkatanatha with the reading slightly 
altered, and to this, has been added a gloss that 
Pancharatra is equally anti-vedic and heretic. This 
work Pancharatra is the stronghold of the Vaishnavas, 
and seems therefore disliked by the Saivite Monists. 
But Pancharatra is highly extolled in Moksha Dharma 
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itselfby a clear passage (see Sanskrit expositon). Other 
reasons also exist for treating this work as identical 
in view with the Vedas. This work is the parent from 
which Chitra Sikhandi Sastra, is derived, and this 
latter is extolled in Moksha Dharma as eminently 
Vedic in sense, tenets and doctrines. The fling in- 
dulged in at Pancharatra is evidently meant as a 
side-thrust at Vaishnavaism in general, and at Sri 
Madhwa in particular, for his eulogy and acceptance 
thereof. 


Reverting from this short digvession as to 
Pancharatra, and clearing our mind a bit of 
Madhusoodana’s original notions, let us try to sum 
up what the verse in question tells us. The Lord says 
that Sankhya has already been taught. Remember- 
ing what the teaching has been, we see that Sankhya 
denotes the doctrinal philosophy of the Divine Spirit 
and the Jeevic Spirit. As contrasted with it and 
distinguished from it, is yoga, by which term we may 
understand the philosophy of conduct that is going 
to be taught. 


Theory and practice are two well-known aspects 
of philosophy. Their divorce is of little value, but their 
union is fraught with valuable results. There is, and 
ought to be, no hostility between the two as Monists 
so nervously apprehend. For, the Lord says in so many 
words later on, that Sankhya and Yoga are but one 
and that it is only boys who think to the contrary 
and not the wise. As essential parts of a whole, 
Sankhya and Yoga have their use and value. Having 
spoken of the theory, the Lord proceeds to touch on 
practise and praises the latter saying that conduct 
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founded on the right spirit leads to Mukti. And, why 
not? The highest morality and the highest religion 
join together in holding up unselfish action as the 
crown of character. With this, there is no reason for 
true philosophy to be essentially at variance. 


40) TEATAS sera a frac | 
AAU THA AT HAA VATA N 


Re = in this Karma Yoga 
AART: loss of initiation 

a, AR ss there is not 

Wea: a sin or disaster 

a fad F there is not 

AA = a little 

att zA even 

Twa. of this (selfless, worshipful) duty 
aad = saves 

Fed: X great 

WaT a from fear (of samsara) 


"Herein is no loss of initiated effort, nor sin, nor 
disaster, (from wrong performance, or neglect, or infe- 
rior worship). Even a little of this unselfish worshipful 
duty saves one from the great fear of Samsara." 


Having called upon Arjuna to listen to Yoga, 
the Lord proceeds to point out how Karma Yoga 1s 
superior to every other engagement. Karma Yoga rests 
on a thorough self-surrender, in an implicit trust in 
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God, on a full realization of His Absolute Supremacy 
and on the Jeeva’s utter dependence on Him. A true 
Vaishnava believes in Vishnu, out and out, shapes 
and bases his conduct on the Divine Pleasure, and 
undertakes nothing and parts with nothing (not even 
a grain of paddy or a drop of water, it is pointed out 
in Tatparya) except as a part and parcel of religious 
life to please Hari. Such a life is not hampered by 
elaborate rituals and restrictions as to time, place 
and conditions; one might sing out Hari, at any time 
or place, in bed or out of it, walking and resting, by 
day or night, free or engaged, or whatever his con- 
dition, mood or engagement. 


If a husbandman sows the seeds and neglects 
the field, he will have no harvest at all. For a crop, 
he must not only start in proper time, but must do 
sustained work throughout until the harvest. Oth- 
erwise, the initial out-put of capital and labour will 
be lost and wasted. Similarly, in respect of certain 
rites and observances, such, for example, as sacrifices 
for temporal gains, if the ceremonies are not duly 
done, not formally completed, and presents not given 
at the right time to proper persons, in the right order 
and measure, not only will there be no good results, 
but there may be disaster. 


Before embarking on a course of action, the 
success of which depends on a minute study of intricate 
rules and exceptions, and on a scrupulous adherence 
to regulations, one must think not only twice, as the 
proverb has it, but many times, because inability or 
unexpected impediments might prove disastrous. In 
respect to Karma Yoga, however, no such apprehen- 
sion is called for, because the philosophy of itis simple 
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and lies in a nutshell. For, little depends on the extent 
or the degree to which the duty is performed; it is 
the motive underlying and prompting it, that is 
important. Given purity of motive, the quantum of 
Dharma is of little moment. The motive is assuredly 
pure, if no selfishness enters into it, and if God alone 
be relied on as the true Doer and Dispenser. The pre- 
eminence of Karma Yoga is derived from the circum- 
stance that Sri Hari is Great and whatever is as- 
sociated with His worship is bound to be fruitful. 


"Na Abhi-Krama-Nasa" (4 AfiRAAT) has been 
construed by several of the commentators as meaning 
“there is no loss of initiation." "No loss" means "no 
loss of fruit". Emphasis lies on the word "initiation." 
Even a mere initiation carries a reward. Sri Madhwa 
has quoted valuable passages from Agneya Purana 
and Brahma Tarka in support of the view herein set 
out. The cited authority shows that even a desire to 
do duty in the spirit of Karma Yoga is not fruitless. 


HEA (Abhikrama) means "initiation." This is 
the plain sense of the word. But Neelakandta un- 
derstands it to denote work or action itself. He says 
that, whereas selfish work dies, selfless work does 
not, because the fruit (salvation) is not yet attained. 
He proceeds to explain the meaning by pointing out 
how every thought, word and deed, of Karma Yoga, 
1S a great education in the discipline of the mind, 
adds to the fund of, and improves, moral experience, 
promotes tendencies, instincts and impulses towards’ 
good and destroys sin by securing mental purity. What 
is herein said by Neelakanta as to the lasting value 
of discipline expresses no doubt a great truth. But 
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the tendency and power of habit is as true of good, 
moral and religious activity, as of other work however 
selfish it may be. Good habit grows on us a much 
as wicked habit. In what sense the work of Karma 
Yoga is undying, while work in the lower plane is 
transient, it is thus not easy to see. The Geeta verse 
aims at showing how Karma yoga is unlike ordinary 
Karma and infinitely superior to it. The psychology 
of developed experience cannot make out the distin- 
guishing factor, for, it relates to mental habits in 
general and not to Karma Yoga in particular. 


Madhusoodana takes NANAH to mean the fruit 
of action. He formulates Arjuna’s objection and the 
Lord’s reply thus:— 


Question — "The Sruti declares that sacrifice, gifts 
and penance destroy sin and lead to the desire and 
attainment of knowledge. This desire for knowledge 
is as much a selfish end as anything else. The Sruti 
also says, temporal ends and ends of the other world 
are perishable. What is then the good of engaging 
in Karma which is thus invariably associated with 
perishable results? Secondly, all action being thus 
selfish, and selfish action being as a rule fruitless 
or disastrous, if incompletely or irregularly done, 
Karma Yoga must entail a waste of effort or sin, because, 
humanly speaking, the span of life is never long 
enough to carry out all prescribed Karmas to comple- 
tion, and details are so numerous as to be incapable 
of faithful fulfilment. " 


Answer:— To this the Lord replies, the fruit of 
Karma Yoga is not perishable, because that fruit is 
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unlike other fruits ordinarily enjoyed and which we 
ordinarily seek and get. By Karma Yoga mental purity 
is the aim, and thereby destruction of sin. Sin de- 
stroyed vanishes for ever. The exit of sin can, in no 
sense, be an impermanent result, for, once gone, it 
is gone for ever. Another end sought by Karma Yoga 


is Alt (knowledge) and, through it, the annihilation 
of ignorance. Knowledge once attained instantly kills 


Ag (ignorance). It is inconceivable that knowledge 
should die without doing its work of destroying 
ignorance. Hence this end viz., destruction of igno- 
rance, once secured, is secured for ever. Therefore, 
the objection as to the fruit being perishable is unsound. 
As to sin arising from imperfect or irregular perfor- 
mance, it is said, that sacrifice, gifts and penances 
are not to be treated as RIAR} (purposeful actions) 
absolutely. The Sruti deals with them in a two-fold 
aspect. Done with a purpose, they are selfish. Done 
with purity, they are IN and form Karma Yoga. 
The rule is, that Kamya Karma is fruitless or disas- 
trous, if not fully done or if wrongly done. But Nitya 
Karmas (such as the daily indispensable duties of 
Sandhyavandanam) are not fettered by this rigid rule. _ 
Sacrifices, gifts and penances, undertaken in selfless 


spirit apart from gains, are on a level with farina. 


Hence, the apprehended sin from non completion and 
irregularities is out of place. 


l This is a long discussion from Madhusoodana. 
His points are (1) that the fruits of Karma Yoga do 
not die because of the character of the fruits, con- 
sisting as they do in the destruction of sin or igno- 
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rance, and (2) that sacrifices, etc., are on a par with 
fart, and are not governed by the rigid rules of 


Karma in regard to completion and the observance 
of details. 


I fear that Madhusoodana has drifted very far 
from the Geeta verse in this exposition. The expres- 
sion ‘loss of initated effort’ points rather to the non- 
production of fruit than the disappearance thereof 
after it is secured. Either the objector knew the result 
of Karma Yoga to be destruction of sin and ignorance, 
or he knew it not. If he knew, he could not possibly 
be so ignorant as to fancy the destruction to be 
impermanent, because loss or death (7) is eternal. 
If an object dies, it dies for ever, in the sense that 
the same thing is not born, but similar things may 
be. If, on the other hand, the objector knew not the 
fruits of Karma Yoga, he had to be told what the fruits 
were, and in this event, the clause" no loss of initiated 
effort" must read an enigma to him. All the other 
commentators understand the word "loss" to denote 
an absence or barrenness of result rather than the 
result being born and mortal. The query whether 


Karma Yoga falls under the category of AAR or HI, 


and the reply that it is on a par with the former, 
appears to be a needless discussion of a Vedic text. 


What is said in the Geeta Verse is, that, to a 
man engaged in Karma Yoga, there is no Yaa (or 
sin). The sin that is comtemplated as possible is one 
not necessarily arising from non-completion of ini- 
tiated undertakings. Sin is possible from such a man 
neglecting other duties mundane or otherwise. It is 
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a narrow view of Karma Yoga that its importance 


and value should rest on its being similar to AAR}. 
Its true value rests, however on the following con- 
siderations. In the first place, Karma Yoga is not 
Kamya, though the end in view be mental purity, 
Divine knowledge and the expulsion of ignorance. 
These ends are perfectly legitimate and do not detract 
from the merit of Karma Yoga. Secondly, Karma Yoga 
stripped of any allusion to God deserves not that name. 


To call it fa or agM is nothing. To account for 
sinlessness by calling it ‘Akamya’ is nothing too. It 
is great because God is great. Karma Yoga is a worship 
of God through Karma, and, because it is associated 
with God, it carries with it the virtue and merit 
conveyed by the predication, "no waste of initiated 
effort and no sin or disaster." Sri Madhwa has thus 
rested the value of Karma yoga on the simple fact 
that it is Vaishanava Dharma and not on other con- 


siderations such as those discussed in Adwaitic an- 
notations. 


It has to be observed that the word afta does 
not ordinarily denote either action (aÑ) or its fruit 


(T3). These meanings are deduced by etymological 
analyses. The grammar is unexceptionable. But what 
is the object in conveying the notion of Karma or 
Karmic fruit by an obscure word not used in that 
sense. Neelakanta and Madhusoodana who adopt 
these meanings, respectively, do not say that the idea 
of initiation or commencement is denoted or connoted 
by the word. Hence, if we understand it simply as 
denoting work or result, we miss the valuable lesson 
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that Karma Yoga is great because, unlike other Karma, 
even the most partial performance, consisting, as it 
may, of amere commencement, is not fruitless because 
of the simple circumstance that it is Vishnu Dharma. 


A word of recapitulation; Ata has been con- 
strued in three ways: (1) commencement, (2) work 
and (3) the fruit of work; and some explanation has 
also been offered on the merits of these interpreta- 
tions. Every verse in Mahabharata is said to convey 
not less than ten meanings, but only Devas are 
competent to find them out. 


The phrase AEAT: lends itself to a few more 
ideas. #€l is desire or wish. by taking ZathAAAl as 
a single word, we make out that even a mere desire 
or commencement is not lost. So says the Agneya 
passage quoted by Sri Madhwa, (H@HMTaS3aT aT 
Proa a fatnet) ‘A mere commencement or even a 
desire is not fruitless in Vishnu Dharma’. 


ANTE means ‘ascent,’ and this is not lost. The 
pilgrim on the path of Vishnu Dharma is ever on 
the ascent, going steadily higher and higher, and does 
not fall from the height. 


ANH means also ‘stepping forward’. Like a brave 
soldier who paces ever onward and turns not his back, 
the Karma Yogin is steady in pacing forward, and 
his progress is so assured that no retrogression occurs. 
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ANAT means war, battle, assault, onslaught (vide 
Apte). The meaning is that Karma Yoga does not en- 
tail an abandonment of the war. Some people fancy 
that to fight is possible only as a Kamya Karma with 
sordid ends, such as kingdom, in view. This is a wrong 
notion. It is open to a warrior, as to any one else, 
to engage in Karma Yoga. He may, as Arjuna has 
been often told, enter on battle simply as a duty and 
as a piece of Vishnu Dharma. 


In the second line, WHat may mean “of Yama” 


and be coupled with the word Wald. The line reads, 
‘even a little saves one from the fear of Yama’. In 
VI Skandha, Bhagavata we are told that Ajamila 
uttered the name of Narayana and expired, and the 
result was, that the messengers of Yama who were 
on the spot to hasten him to the abodes of Yama for 
his countless crimes and sins, were prevented by those 
of Narayana who led him to the abodes of bliss. 


In this line 31 may mean “of Vishnu or Vyasa”. 


The syllable 3: means Vishnu or Vyasa. (Vide 
Ekakshara Kosa). 


The expression W4 YHe@I means “of Vishnu 
Dharma”. The rest is clear. 


Professor Rangachariar understands 44 to mean 
course of moral discipline and explains the whole verse 
as a metaphysical account of how the Yogin is bound 


to press forward in the course, ever in motion towards 
the goal. 
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FN 

SATATACHAT .. consisting of verified truths or 
beliefs 

ate: = the teaching 

Wal, 88 is is uniform in worldly and 
Vedic topics 

peda = O! joy of the Kurus 

CEEUIRCI x many-branched 

R = verily; indeed 

Add: FT A and endless 

Jad: i the teachings 

sea. of unsettled thinkers 


"All teachings based on verified truths are nec- 
essarily uniform, O! joy of the Kurus, in worldly affairs 
and Vedic topics. Indeed, it is the teachings of unsettled 
thinkers that are manifold and endless’. 


Ethical and religious schools have, from time 
immemorial, put forward various and conflicting theo- 
ries about the true philosophy of conduct. There has 
been difference and divergence as to the propriety 
of particular acts, conceptions of duty, texts of rec- 
titude, the spirit of performance, methods, aims and 
goals. In this conflict, the query arises how to choose 
and rely on any one of such theories and practices. 
Sri Krishna had commenced to teach Yoga, and Arjuna 
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would naturally expect a word of advice in respect 
to the prevailing conflict. 


This verse says that truth is ever single, based 
on verified and established proofs. This is as true of 
worldly teachings as of Vedic ones. For instance, no 
conflict is possible between physics, chemistry, or 
mathematics, provided the enunciations ave based on 
sound experiment, observation and inference. In Vedic 
teachings and the tenets of Smritis based thereon, 
no conflict is similarly possible. Tested by right reason, 
they are bound to be consistent and uniform, pointing 
to the common truth. Sri Krishna expects Arjuna to 
take it on His word that Yoga, as He was about to 
teach, rested on the rock of verified truth, and, on 
this basis, Arjuna was told not to get bewildered by 
imagined conflicts of religion. As between sound Vedic 
systems, the divergence was imaginary. As to un-vedic 
systems promulgated by unsettled thinkers and based 
on incorrect experience, unsound logic, and untrue 
testimony, they are, of course, manifold and endless. 
Arjuna should dismiss these form consideration, and, 


as to the former, might rely on their being uniform 
and one-pointed. 


This is the purport of the verse as understood 
by Sri Madhwa. Buddhi here as in verse 39 (first 
line) stands for "teaching" rather than intellect, knowl- 
edge, or understanding. 3% shows that the generali- 


zation made as to truth being ever uniform and single, 


holds good in worldly affairs, —in all sciences, material, 
moral or spiritual. 
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To this effect, though conveying a slight differ- 
ence in point of view, is Mrs. Besant’s translation; 
"The determinate reason is but one-pointed, O! Joy 
of the Kurus; many-branched and endless are the 
thoughts of the irresolute". The idea emphasized by 
this rendering is that the irresolute person is dis- 
tracted by a multiplicity of conflicting ideas and 
limitations, whereas the firm believer sets about his 
work with a steady resolve and proceeds with single- 
ness of aim, straight to the goal. The corollary is that 
Arjuna should be firm in faith and never allow a 
conflict of views or thoughts to divert him form the 
path, because the man that doubts, wavers or falters, 
is lost among the warring hosts of tempting distrac- 
tions. 


Professor Rangachariar is somewhat original in 
pointing out the substance and object of this verse. 
He treats it as a simple exposition of metaphysics 
dealing with the value of persevering mental effort. 
Through increased power of attention, mental con- 
centration and self-control, man realizes truth and 
duty. Human morality and human wisdom depends 
on man’s power of sustained mental effort and con- 
centration. There is no greater enemy to man’s 
progress than having to live an aimless life of in- 
action. The verse is meant, in short, to praise devotion 
to work with a singleness of purpose. The lesson aimed 
at is against idleness of every kind, and it points out 
that it is far better for the mind to wear away than 
to rust away, and that, in being busy, the mind should 
pursue a steady object. 
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It is to be observed that these maxims against 
idleness may be appropriate for a treatise on ethics 
or metaphysics, and do not seem sufficiently high- 
pitched in key to be addressed to Arjuna in a religion- 
philosophical teaching. 


Turning from these modern expositions to the 
Sanskrit commentators, we find important difference 
in the standpoints. Sri Madhwa’s view has been set 
out already: and may be briefly stated in a few words 
thus: 


“Query — Systems are at conflict. Why should 
I adopt the view of Karma Yoga which you advocate? 


Answer — There is no true diversity among the 
systems based on right foundations”. 


The verse speaks of something settled and 
undoubted which is single. It contrasts this with 
another that is unsettled and unsteady, which is 
multiple and manifold. The question is what are these 
two things compared and contrasted. 


> Sankaracharya thinks that true Vedanta com- 
prising Sankhya (the path of knowledge) and Karma 
Ose (the path to knowledge) is contrasted with the 
myraid activities of worldly life comprising Samsara 
of cross purposes and passions. Whereas the former 
destroys all delusions and adverse beliefs, rests on 
truth, and leads to the extinction of Samsara; the 
latter multiplies wants and gratifications ad infini- 
tum and draws the deluded one deeper and deeper 
into suffering. The superiority of religious and philo- 


sophical life. (ANT and W) is set off against irre- 
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ligious and aimless life, and eulogized as vastly 
preferable and superior. 


The followers of Sankaracharya add glosses, each 
in his own way, to bring out their master’s meaning. 
They think that the first line of the verse answers 
the possible doubt that Sankhya and Yoga are naturally 
at conflict and that Mukti is and can be the result 
only of AI (=gnana). and not of art. The Lord says 
in reply that Sankhya and Yoga are virtually one 
and the same, that though Sankhya alone is the door 
to salvation, Yoga (Karma Yoga) is the path to reach 
gnana and therefore indirectly leads to salvation. The 
direct cause and the indirect cause are here spoken 
of as one (Wh), because the fruit final is common. 
Worldly knowledge, on the other hand, is variegated, 
and men wanting in true conviction allow themselves 
to be distracted by them. 


The verse, first of all, points to the virtual identity 
of Sankhya and Yoga, and sets off the superiority of 
these two taken together, against the delusions of 
worldly men. (Vide Madhusoodana and Venkatanatha). 
In the view of Sankaracharya and these commenta- 


tors, 32 means "in the path of -salvation’, comprising 
Sankhya and Yoga; “aaraiictal is the settled convic- 
tion of their mutual relation as effect and cause which 
is (WAI) one; i.e., has a common goal. 


Sridhara takes 3% to be a reference to Karma 


Yoga alone. In Karma Yoga which, as he puts it, consists 
in the worship of God, the devotional activities are 
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one-pointed, whereas the energies and actions of the 
selfish who are outward bound, are many and endless. 
It is the life of devotion (to God) that is simple and 
lovely. In this life, the daily duties, such as 
Sandhyavandana, and duties occasional like Sraddha, 
are innocuous, even if somewhat imperfectly or ir- 
regularly done. To a devote their is leave to do these 
things within the limits of his ability and means. The 
element of Divine worship is the curative all defects. 
The contrast is between worshipful, motiveless, work 


and selfish action. 38 (=in Yoga), aaar Fhe: the 


firm belief in Divine worship is UAT (=one-pointed). 


Neelakanta adopts a construction which is 
criticised by his own brethren. According to him, 
it is the realization of Adwaita (1 am Brahman), that 
is contrasted with the ignorance of worldly people. 


ATTA AAT aha: is the firm realization of Monism 


and identity. That is UAT (=but one), for the sage has 
no longer anything more to do. He realizes and is 
blessed. He has no further concern, no work, no duty. 
Of ignorant men, the activities are many. They have 
many duties to perform. The doubt answered by the 
verse is whether Sankhya and Yoga already approved 
and praised, can be deemed equal. The answer given 
is that they are not. Sankhya is great, consisting as 
it does, of Brahma-realization. There is no possibility 
of fallin it. But in Yoga, there does exist the possibility 
of a fall or relapse into improper ways and disaster. 
Sankara Bhasyotkarsha Deepika disapproves of 
Neelakanta. Karma Yoga has, as the critic points out, 
just been started by verse 39 with a eulogy that it 
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snaps the bondage of Karma (Samsara). Verse 40 
continues the praise by applauding imperfect and 
irregular performance too as being beneficial. After 
this introduction, it is not intelligible that the Lord 
should suddenly censure Karma Yoga as the pursuit 
of ignorant men, and Sankya, as the one-pointed 
engagement of the wise, the censure of Karma Yoga 
is quite out of place at this point of the context. To 
censure Karma Yoga is not the same thing as cen- 
suring Kamya Karma. The former is holy and pure, 
the latter sordid. Sri Krishna upholds Karma Yoga 
and exhorts His pupil to adopt it. Soon he contrasts 
it with Kamya and condemns the latter in scathing 
language. In such a context, it is certainly a violent 
strain that the verse under comment (41) should 
indulge in an attack and disapproval of Karma Yoga. 


To sum up the position of the Monist annotators, 
the majority say that Sankhya and Yoga taken 
together is set off against Kamya Karma. Sridhara 
holds that Yoga alone is referred to and contrasted 
with Kamya Neelakanta thinks that sankhya is 
compared with Yoga, and declared superior, coupled 
with a censure of Yoga. 


The view of Ramanujacharya is that Karma Yoga 
(meaning Karma as performed by the Mumukshu, 
the aspirant of salvation,) is approved and praised 


as against Kamya. %@ means among duties laid down 
by Sastras. saatim fe: is the conviction of the 


Mumkshu, and that is Tal (one-ponted). Pilgrim of 
Moksha does Nitya, Naimittika, or Kamya with only 
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one goal in view (Moksha). All his work and activities 
are characterized by solidarity, being united together 
by a singleness of purpose. They are based on the true 
conviction about the nature of the soul. He knows the 
eternality of the soul, its essential purity its self- 
lumination, its virtual equality with God as competent 
to enjoy in Moksha an equal measure of bliss, and 
other characteristics. Without this conviction, he does 
not start on the path of the Mumukshu. This gives 
to his life the singleness of purpose which is its merit. 
But the pursuer of Kamya-ends, does not necessarily 
begin with the said beliefs as to the soul. If he aims 
at Swarga, it is quite enough that he belivers in a 
soul abiding after death. He need not know all about 
it, nor its essential attributes. Thus is the contrast, 
the life of the Mumukshu as against that of the worldly, 
the former resting on a conviction about the soul and 
the latter not, the former aiming at a single goal and 
the latter diverted by many a minor goal. 


In this exposition, the explanation of ANAR 
gf: as referring to beliefs in respect to the soul, does 
not commend itself as very appropriate. The allusion 
to the teachings about the soul (verses Nos. 12 to 
30). does not appear contemplated at all. That subject 
Sankhya was finished in a way and left alone. The 
observation about the Jeeva being virtually equal 
to God (especially as to Heavenly bliss) is a wrong 
tenet not accepted by Sri Madhwa and other theists. 


; Setting aside Neelakanta’s rendering that Yoga 
13 condemned, it may be taken that all others are 
agreed in opinion that Karma Yoga is praised in the 
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first line of the verse, and Kamya is criticized in the 
second line. A few of these think that Sankhya and 
Yoga are jointly treated as one and the same, and 
jointly praised. 


In this connection, I may draw attention to a 
difference between Sankaracharya and 
Ramanujacharya in elucidating ATA AAT ata: . They 
agree in thinking that Sankhya and Yoga are both 
referred to expressly or impliedly. According to 
Sankaracharya, the verse speaks of Sankhya, on the 
footing that it is the more important of the two and 
carries Yoga with it by implication. Thus Sankhya, 
by which monistic knowledge is meant, (with Yoga 
understood as included in the term) is belauded as 
against Kamya. According to Ramanujacharya, the 
verse gives prominence to Yoga and contrasts it with 
Kamya. But Yoga is not simple good conduct but is 
the Karma Yoga of the Mumukshu, which is fortified 
by Sankhya or knowledge of the soul. It is Yoga aided 
by Sankhya that is emphasized. Thus the difference 
between the two teachers is that the former gives 
prominence to Sankhya as denoted by the verse, and 
the latter to Yoga. The difference is, of course, char- 
acteristic, because Monists fight shy of Karma in any 
aspect. 


Sri Madhwa sees in the verse not a contrast of 
Karma Yoga with or without Sankhya as against 
Kamya, but the enunciation of a general preposition. 
He thinks that Arjuna’s doubt did not relate to a 
choice between Sankhya and Yoga or Yoga and Kamya, 
but to a general question of importance going to the 
root of the matter, Sri Krishna had praised Karma 
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Yoga and pressed it on Arjuna. The objector says that 
the world is full of conflicting systems each claiming 
to show the true path to knowledge, and the difficulty 
was to choose the right one. It is this objection that 
is meant to be answered, the reply being that truth 
is single, and that truthful sciences are never at con- 
flict, whereas untested, unauthoritative, teachings are, 
of course, diverse and manifold. The contrast is not 
between Karma Yoga and Kamya in particular, but 
between truthful and untruthful systems of thought, 
the reply given being a proposition of universal ap- 
plication holding good in the field of Vedic religion 
and philosophy, as in worldly matters and concerns. 


STATA AAT RIESCIA means, ‘in Vedic and worldly 


matters the teaching of tested conviction is single and 
uniform’. 


The minds of all true devotees who are guided 
by right reason, are bound, according to Sri Madhwa, 
to run in one groove the goal being salvation by the 
worship of Vishnu. All of them will, if properly in- 
structed, choose Vishnu and engage in His worship 
with ardour. It is only the unbelievers that will take 
diverse courses. Sri Madhwa has quoted a verse from 
Brahma Vaivarta to support this rendering: 


gioia Sep | 
TUM PASTA N 


"The belief of those whose conviction is settled is one 


pointed sheltering in Vishnu, The beliefs of unbeliev- 
ers are many-branched and endless." 
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42) bra gai ars aerfa: | 
Jae: Te ATE alsa: N 
43) RATA: CRU AHS | 
farkeragat weed we N 
44) WH Caer | 
CHIC C TEI ace CIC ARAT N 


what 

of this kind 
flowery 
language 
utter 

the ignorant 


attached to the superficial 
sense of the Vedas. 


O! Arjuna 

there is nothing else 

those who say that 

devoted to desires 

intent on Swarga 

source of births, karma and 
fruits 
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prescribing manifold rites 


mad ofa ah towards the attainment 
of pleasures and power 

nadaan A of those attached to 
pleasures and power 

GEN sf by that (language) 

Weradat a whose minds are carried 
away 

SCC IPIIC EIEIO st true conviction 

ami # to bring about mental 
peace by trust in God 

q Afad z is not capable 


"Ignorant people, revelling in the superficial 
sense of the Vedas, and bent on pleasures and Swarga, 
say that there is nothing beyond these, and indulge 
in a flowery literature which is fruitful of Samsara, 
Karma and rewards, and which prescribes manifold 
observances and rites towards the attainment of Joys 
and ambitions. To men thus addicted to joys and 
ambitions, whose minds have been drawn away by 
flowery words, truthful conviction does not avail to 
Secure mental peace through a trust in God." 


These three verses have to be read together. 


The previous verse pointed out how truthful 
systems of thought are bound to be agreed and uniform, 
and how other systems would þe many-branched and 
endless. It approved of Vedic systems virtually, and 
condemned those opposed to them. The query next 
arıses with reference to the schism among Vedic 
followers themselves. Among Vedic adherents, an im- 
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portant section gives supremacy to sacrificial rites. 
They belong to the school of Jaimini. Their creed is 
work, work and work. endless in details and fruits. 
They take it that the Vedas lay down only duties 
of this kind and prescribe rites and observances alone, 
with temporal or swargic pleasures attainable by the 
worker. 


The present verses are aimed at this school of 
thinkers, and censure them. These are Vedic adher- 
ents, no doubt, in letter, but not in spirit. Their thoughts 
are bent on sensuous joys, and their deeds are fruitful 
of samsara and the thousand and one evils following 
in its wake. They are ever busy with the infinite 
variety of ceremonial pursuits for attaining this, that, 
and the other, and realising some sort of ambition. 
With minds thus enchanted by the charms of selfish 
work, they are incapable of mental equanimity. They 
cannot command mental peace and concentration. 
They cannot become sages trusting peacefully in God. 
For, they do not believe truly in God, nor do they 
believe in such a thing as salvation (Mukti). They 
deny these and discuss ad infinitum Vedic texts of 
ritualism, attracted by their flowery charm and ig- 
norant of the fact that they are no more than flowers. 


The object of the verses under comment is two- 
fold. First they cast out of the true Vedic fold those 
who are apparently within it and who do not rely 
on God and aspire for salvation. Secondly, they 
account for men’s distractions by explaining how people 
wander away from truth unable to govern their the 
thoughts and deeds by singleness of purpose. The Lord 
says that allurements offered by the so-called Karma- 
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Kanda of the Vedas are too much for them and they 
easily fall a prey to the temptation, with the result 
that the mind is diverted into myriads of pursuits 
and bewildered. 


Once upon a time, the ritualism of Jaimini had 
become so popular that from one end of the country 
to the other, Brahmins were found deeply and pro- 
foundly absorbed by it. The evil had grown beyond 
limits even before Sankaracharya’s time. In fact, as 
a matter of history, credit is given to Sankaracharya 
for having fearlessly denounced the evil and stormed 
the strong holds of this Meemamsa, by academical 
polemics. 


The Brahma Sootras and the Geeta set their 
face against rituals calculated to heap desires and 
accumulate greedy ambitions. They uphold work and 
duty but not in the mercenary spirit sanctioned by 
Jaimini. The trend of thought in the Geeta is a vig- 
orous attack on selfishness, and the present verses 
scathingly begin the onslaught. 


At first sight, the expression Jearl: might 
convey the idea that Vedic propounders are attacked 
in general, but surely, the Lord could not mean a 
censure of the true Vedic school. For, in other parts 


of this work, He claims the Vedas as the foundation 
of the Geeta. 


Sankaracharya explains the phrase as a refer- 
ence to those parts of the Veda which indulge in 
hyperboles about the efficacy of rites, the eulogy being 
intended to serve merely as attractions. 
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Ramanujacharya thinks that the Veda attacked is 
the Karma-kanda. 


It is to be observed that neither of these expla- 
nations is very staisfactory. The Vedas are revered 
as faultless gospel; they are said to be true and eternal. 
No Vedantin who holds this view can, with consis- 
tency, believe that great portions thereof are mere 
hyperboles and exaggerations. It will be a serious con- 
cession to Vedic detractors. The division of Vedas into 
Karma-Kanda, Upasana-Kanda and Brahma-Kanda 
may have its use and value as affording facilities of 
reference in Vedic studies, but the true Vedantin must 
allow that evey part of the entire Revelation deals 
with God. This is Sri Madhwa’s favourite theory, which, 
the first Adhyaya of the Brahma Sootras has, accord- 
ing to him, established firmly. He holds that every 
letter, syllable, word, sentence and accent, of the Veda 
in every section, Brahma-Kanda and in other Kandas 
too, is a praise of God. To cut off large slices as Karma- 
Kanda and denounce them is wnvedantic. It may be 
that, by reason of imperfect knowledge, people do not 
understand the meaning of the so-called Karma texts; 
but they have an inner meaning and convey 
uncensurable truths. 


Hence Sri Madhwa renders the expression 


Jalal: to mean those who revel in the apparent 
meaning of Vedic texts in utter ignorance of the hidden 
sense. Two other notions are also conveyed by the 
word. It means those who dispute the authority of 
the Vedas, especially of the Upanishad portion, which, 
according to them, are barren alkaline fields in a fertile 
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tract. It also means those who revel in a mere reci- 
tation of Vedic passages making a mere parrot’s work 
of it and never paying a thought to their meaning. 
Sri Madhwa has quoted authority in support of the 
three meanings he gives to the word. 


Taking Agaa: to mean those who dispute the 
authority of the Vedas, and reading with it the clause 


amei atte: which says that they believe in nothing 
else, one may have ground to think that the censure 
aimed is at atheists and agnostics who do not accept 
the authority of any revelation, and disbelieve the 
soul, its endurance after death, hell and heaven, and 
even God. But this will be too comprehensive a 
meaning. The next word MMW: (= bent on Swarga) 
restrains this, as the same persons are said to aim 
at Swarga. Weaadhewal (conferring birth, Karma and 
fruit) imposes a further restraint. Hence, the people 
in question are not absolute unbelievers but partial 
believers in Vedic authority who have faith in Swarga, 


in some kind of life after death, and in the recurrence 
of births and the effects of Karma. ` 


Thus limited by the context, we have to under- 
stand the denial of Vedic authority to refer only to 
certain portions thereof, -- to such texts as speak of 
Mukti and the Supreme Brahman. Likewise, the denial 
of every thing else" is a reference to the same two 
things, Mukti and the Supreme God, which they 
ignore. These do not look beyond Swarga as a possible 
goal under any circumstances, and do not believe that 


the cycle of births, karma and fruits, could be over- 
come at any time. 
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The passage under comment levels a scathing 
disapprobation of men whose thoughts are bent on 
pleasure. The world is desire-born and desire-bred. 
Most people are summed up in one word "greed". 


They are : HTAIcHTA:. NHT here means the mind. Their 


minds are full of desire. A1cHT means nature, and the 
whole word means they are of the nature of desire. 
This meaning is rather poignantly significant of the 
fact that the lives of these people, carefully analysed, 
resolve themselves into nothing more than greed, 
ambition and the rest of the grasping greed. 


In the same strain and as a piece of further 
elucidation are the expressions anata fe (=“look- 
ing forward to joys and power”) and agaid 
(=“by which language, their minds are captured”). How 
true it is that men pursue pleasures and power with 
and ardour, it is hardly necessary to point out. Alas! 
we know it only too well. Such is the picture of the 
daily life we meet with everywhere. But Sri Krishna, 
while, covertly perhaps, aiming a shaft against the 
grasping greed of millionaires and power-seekers in 
general, refers in be present context to those alone 
who professing to be Vedic believers are plunged deep 
in the tangle of desires and acts. The previous verse 
(No.41) having condemned the whole body of aimless 
workers and pleasure-seekers, attention is confined 
now to such of them as pursue an apparently Vedic 
life, lay its superficial meaning to heart, and dispute 
the value of the Upanishads or simply repeat by rote 
wholesale passages from Kanda to Kanda blissfully 
ignorant of what they mean. 





330 The Bhagavad Geeta 


This leads us to the next pharse Barfearraget (=full 
of manifold observances and rituals). The idea corre- 
sponds to what was said in verse No. 41, "many- 
branched and infinite are the tenets of ill-founded 
systems". Just as the theories and practices of those 
who acknowledge no Vedas are infinitely variegated, 
so also are the practices and views of Vedic adherents 
infinitely diverted by varying goals and ambitions. 
Their rituals are a legion, just at the ends to be attained 
are. The sacrificial fire is ever alit, and the clarified 
butter poured in an incessant stream. It extends 
throughout the seasons of the year and the time, trouble 
and cost involved, is very great. Sri Krishna laments 
the lives thus wasted and deplores the energy lost in 
ritualistic observances undertaken without aim or ideal 
and ungoverned by unity of purpose. 


And, what is this unity of aim the absence of 
which destroys the value of the ritualistic life? This 
leads us to the last line of verse 44. Mental peace 
by a trustful reliance on God is a treasure to which 


no riches can be compared. This is Halla: which means 
WAMA. HA is truth-is God. In it and in Him, let the 


mind attain equanimity. Let it be Saaal{caat (=based 
on firm faith). 


To reach this peace of mind, is to seek Him with 
unswerving faith, trust and devotion. The devotee 
may, like the sacrificer, be busy in pursuits and 
activities, but the difference between them is that 
the latter's mind is set on a single purpose, viz., that 
of serving God and doing his duty. The last line of 
verse 44 says that they who are impelled by the 
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magnets of pleasure and power, are not qualified for 
the religious spirit which prompts the true devotee 
to defy and ignore every consideration but that of 
love and service to Him. 


The verses under comment have given rise to 
little of controversy among the commentators. The 


expression ferent AIA (="flowery words") has been some- 
what variously rendered. Flowers, of course, are not 
so valuable and precious as fruits. The former are 
sweet only to sight and to smell, but seldom afford 
nourishment. They may even be poisonous, but their 
shape and scent may be charming. The commentators 
touch on these aspects, each according to his fancy, 
and make out the contrasts between the flower and 
the fruit. Sri Madhwa compares Swarga and the like 
to flowers and Mukti to the fruit. The former are of 
short-lived attraction, while the latter permanently 
satisfy the aspirant by outright salvation. 


Commentator Venkatanatha justifies the com- 
parison by pointing out that as a flower always precedes 
the fruit, so Swarga precedes Mukti. It is difficult 
to follow the logic as Swarga does not invariably 
precede Mukti. The concomitance of the two like flower 
and fruit is not a tenet of Vedanta. The aspirant to 
Mukti may or may not get to Swarga, which, however, 
is not an indispensably necessary stage for his progress. 


I have already drawn attention to the somewhat 
substantial difference of opinion as to the meaning 
of Atalexat:. This difference is based on the varied 
views held by the three founders (Sankaracharya, 
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Ramanujacharya and Sri Madhwa) as to the import 
of the Veda and its divisions. The cardinal article 
of the Madhwa faith is that the Veda treats of God 
in every part of it, and this feature of Sri Madhwa’s 
creed is not to be lost sight of by his disciples. At 
the opposite extreme, is the position of Poorva 
Meemamsakas. These contend that rituals are the most 
vital parts of the Veda, and that the Upanishads which 
deal with the soul and God do so as only incidental 
topics, the main topic being ritualism. On this subject, 
discussion has raged in the books, and hence I have 
repeated myself for drawing pointed attention to it. 


The last line (of verse 44) speaks of anà in 
the locative case. Sankaracharya and 
Ramanujacharya take it to mean "the mind", the whole 
line reading thus, "the true conviction is not born 
in such a mind". Sri Madhwa points out on the 
authority of a very clear Puranic pasage that amid 
means here" a peaceful reliance on God". 


In comparing these two renderings one may 
observe that it is hardly necessary to speak of “con- 
viction being born in the mind". The words " in the 
mind" seem to be superfluous, for, that goes without 
Saying, as it cannot be born anywhere else. Moreover, 
the ordinary sense of the word watfù is not, “the mind” 
and it involves some strain to deduce the sense by 
etymological. The word ordinarily means some kind 
of concentratior and there is no harm in accepting 


this in the present context. GH is God and Walt is 
trustful reliance upon Him, This takes very forcible 
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sense. When men hanker after pleasures and make 
offerings to various gods, they are not qualified in 
their polytheistic pursuits to rely on the only true 
and supreme God and attain, by concentration, equa- 
nimity and peace. To render AHI into the mind, 
conveys but an insipid sense, and is very colourless 
and feeble, to say the least. To render it as Sri Madhwa 
has done gives point to the religious feature that ought 
to mark the life of the Yogin (the devotee). Neelakanata 
adopts the meaning of concentration in preference 
to that of Sankaracharya. Sridhara does the same. 


The relevancy of "one-pointedness’ to the present 
context is not disputed. It is felt that by rendering 


aaa into "the mind" an important idea is lost. So, 


in Sankara Bhashyoktarsha Deepika, it is said that 
the idea of "one-pointed devotion to God" may be deemed 


contained in the word aaMatctal. This annotator 
virtually apologizes for Sankaracharya’s rendering 
wate to mean "the mind", and regrets that the notion 


of worship or concentration admittedly important and 
relevant should be gathered by mere implication in 
Some other word. 


45) Xpan sar RAJA Harel | 
Paral erae areas AIHA II 


PUMP ICR CLE = treat apparently of what pertains 
to the three-fold gunas 
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ad: ae the Vedas 
Aa: WT. be not deluded by the apparent 

sense relating to the three-fold 
gunas 

al B O ! Arjuna 

fara: a be unaffected by the pair of 
opposites 

fare: be steady in the Eternally High 

fates: a Do not acquire or safeguard what 
the Sastras forbid 

ATCA] a Have the Lord ever with you 
(deeming Him as ever your 
master) 


“The Vedas treat apparently of the three-fold 
gunas. O Arjuna! Do not be deluded by the superficial 
meaning. Rise above pairs of opposites and be steady 
in the Eternally High. Do not acquire or conserve what 
is forbidden. Be ever devoted". 


The first line of this verse is a difficult one. If the 
Vedas treat of the three gunas, how can Arjuna help 
discarding the Vedas themselves if he is to discard the 
three gunas? The antithesis is emphatic and marked. 
The first reading produces the impression that Sri 


Krishna somehow disapproves of the Vedas and calls 
on Arjuna to rise above them. 


The difficulty is, how can a Vedic believer and up- 
holder speak of the Vedas in this strain? 
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Sankaracharya suggests that the Vedas herein 
meant are the Vedic sections known as Karma-Kanda. 
Ramanujacharya thinks that Vedas are addressed to 
three kinds of men, the good, the mixed and the low, 
and Mumukshus should eschew what relate to the two 
latter classes. 


Sri Madhwa thinks that great significance lies 
in the word f¥4:. This word means ordinarily "sub- 
ject-matter". Sankaracharya takes it in this sense; 
Ramanujacharya does not adopt his meaning. He con- 
strues AVA to mean the three-fold groups of men, and 
renders fa¥4 to signify that Vedas are addressed to 
them. Sri Madhwa quotes the lexicon and says 
and dig mean ‘the superficial sense’. Hence Jaala in (41) 


and fava herein, refer to the outer meaning of the Vedas 
as distinguished from the uniform underlying sense 
which is an unmixed praise of God. In this view, there 
is no occasion to discard the Vedas wholly or partly. No 
section thereof need be disregarded either because it 
deals with Karma or is addressed to Rajasas and 
Tamasas. Sri Krishna calls upon Arjuna not to han- 
ker after the fruits apparently promised in the Vedas 
for rituals, but to look to the deeper meaning calcu- 
lated to save one from samsara. 


Sankarananda is one of those who read Adwaita 
almost in every verse whether the words and the con- 
text admit of it or not. He thinks that the present verse 
is an exhortation to Arjuna to reject the Vedas and the 
world together, and renounce karma wholesale. He 


takes Xafa: to say that ‘the Vedas treat of the 
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cosmos born of the three Gunas’. Inasmuch as the world 
and the books that treat of it are faa, (=unreal), ‘re- 
ject them both’, is the advice given. 


Sankarananda evidently fogets that in the opin- 
ion of himself and his monist brethren (see especially 
verse 39) Arjuna was an ignorant worldly person who 
was yet unqualified for renunciation and Adwaitic re- 
alization. In short, he was not fit for Sankhya, and 
therefore ‘Yoga’ was commenced, to suit the teaching 
to his level. Having just commenced, to suit the teach- 
ing to his level. Having just commenced to speak of 
yoga, itis strange that the Lord should suddenly change 
His mind and talk of Sankhya to Arjuna. 
Sankarananda’s interpretation is, “If, however, O! 
Arjuna, you are firm in Sankhya, your course is to rise 
above the world and the Vedas”. But where is the occa- 
sion for this, ‘If’? Sri Krishna had found Arjuna in- 


competent and had just commenced an alternative 
course of teaching. 


As already observed, Sankaracharya and the 
other commentators of his school do not adopt this ex- 


treme rendering and are content to chop off the Karma 
Kanda alone. 


F I have indicated how Sri Madhwa overcomes the 
fficulty of the riddle by pointing out the true mean- 
ing of the word fava. Otherwise, in accepting the word 
as simply meaning ‘the theme’, or ‘the subject-matter 
one cannot help the result that the Vedas are con- 


demned at least in part. This result, no Vaidik can look 
on with complacence. 
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Coming to the word JA, there is, of course, di- 
vergence of views as to what it denotes. Ramanujcharya 
understands it, as already pointed out, as a reference 
to the men dominated by the three-fold gunas and not 
the gunas themselves or their effects. Sankaracharya 
takes it to mean samsara, the effect of the gunas. Sri 
Madhwa construes the word in two ways: (1) It means 
swarga and other shortlived pleasures promised to per- 
formers of rituals. These are impediments to moksha. 
They relate to the three gunas. (2) The word means 


samsara. But then, what about faqat:? Do the Vedas 
treat of samsara in general? No. Aat: means "dispellers 


of the samsara-poison". fa is poison and AT: means 
"banishers". 


Desikar criticises the interpretation of Jg if it 
denotes the "effect of the gunas", as unintelligent and 
feeble. He thinks that his own master’s view is the 
soundest, and that the only point called for by, and 
admissible in, the context, is the lesson as to who are 
the persons that the Vedas are addressed to. In justify- 
ing this position and throwing light on it, he explains 
that the Vedas are the eternal benefactors of every man 
and address suitable lessons to every one, of whatever 
grade, on the analogy of the physician who suits his 
prescription and diet to the needs and constitution of 
the patient, or of a parent who allows pleasures to his 
own son lest he should otherwise steal them or get into 
Worse wickedness. I must confess that the analogy is, 
to my mind, far from convincing. All men are suffering 
but from one disease, that is, samsara, and the Vedas 
purport to lead every one (according to Desika’s school) 
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to Moksha. This being so, no Veda could prescribe to 
any one what will simply increase the disease. Desire 
is the root and branch of samsara. The remedy should 
be some antidote of desire and not what will increase 
it. Be it Tamasas that the Veda addresses itself to, or 
Rajasas, it cannot advise desireful rituals even to them 
and throw impediments before their spiritual progress. 
Sri Madhwa holds that Ala (=desire) is nowhere en- 
joined in the Vedas, though no doubt texts are abun- 
dant to this effect that, "he who desires swarga shall 
do this or that". Desikar thinks that the Vedic texts 
permit, sanciton, and enjoin "desire" itself, to certain 
classes of men. That the Vedas should do what is dia- 


metrically opposed to the best interests of men is not 
satisfactory. 


Next comes the injunction ATA Wa (=discard, 
what pertatins to the gunas). There is no difficulty in 
this clause by itself. It is a fundamental idea of Indian 
philsophies that the qualities of Satva, Rajas and 
Tamas, are primordial conditions of material stuff and 
are among the first-born products of creation. They 
govern the constitution and shape of the material world 
and colour the character and conduct of men. To rise 


above their domination is the aim of the Sage and the 
Seeker. 


But the difficulty comes in when reading this 
clause along with the foregoing clause where the sub- 
ject-matter of the Vedas is said to be the gunas. No one 
who respects the Vedas as of paramount authority and 
truth, can discard gunas if they are the theme of the 
Vedas. The antithesis between the gunas treated 0 
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by the Vedas and Arjuna rising above them is the 
source of some difficulty. In the second line, Arjuna is 
told to be steady in satua. This, of course, raises a fur- 
ther difficulty. If the three gunas are to be conquered, 
it is inconsistent with the position that every one 
should cultivate and adhere to satva, the chief of the 
three gunas. 


Ramanujacharya gets over the difficulty by lim- 
iting fraa to Rajas and Tamas qualities alone. Nei- 
ther he nor his commenatator has properly accounted 
for the use of this word embracing all the three quali- 
ties, when only two of them are contemplated. 


Then again, the word 4" occurs twice in the first 
line, first in connection with the Vedic theme, and then 
in advising Arjuna to rise above the gunas. Ordinary 
canons of interpretation, the run of the language, and 
the antithesis emphasized, render it clear that the 
same word thus repeated is intended to bear the same 
meaning, whatever that may be. 


According to Ramanujacharya, the first aya de- 
notes the individuals dominated by the threefold quali- 
ties and the second 49 speaks virtually of two aut 
ties (Rajas and Tamas) as the objects of conquest. ne 
force of the sentence is greatly marred by thus atin 
uting different meanings to the same word deliberately 
Set in antithesis. 


Sankarananda takes Rà Wa to be an advice 


for wholesale renunciation. This jars with the context, 
dealing, as it does, with Karma yoga rather than 
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Sankhya. Neelakanta thinks that Arjuna was asked 
to soar above satva guna also, though satva is calcu- 
lated to lift him and lead him in the upward path. 
Sankaracharya thinks that what is meant by the con- 
quest of the gunas is virtually a conquest of Desire 
which is, in truth, the chief source and parent of 
samsara. 


Sri Madhwa understands ATA in the first line in 
the same sense, in both the places. According to him, 
the line means "The Vedas seem to treat of mercenary 
rituals, but looking deeper, they don’t. Do you, O! 
Arjuna, disregard the apparent sense, and dive into 
the real one, and so doing, you avoid short lived plea- 
sures and get over samsara." 


Coming to the second line, we may notice the ex- 
pression Aaaa first. If the word satva means the 
guna of that name, the contradiction with the first line 
stares us in the face. Madhusoodana and Neelakanta 
construe this word to mean courage. Sankarananda 
refers to Brahman by the term. Sri Madhwa quotes 
authority, and renders the word to denote Vishnu. 


The expression fade is an oft-recurring phrase 
in the Bhagavad Geeta. Heat and cold, pleasure and 
pain, and many other pairs of opposites, rule our life. 
We are nothing if not a bundle of likes and dislikes, 
love and hate, attachment and repulsion. A calm, peace- 
ful, spiritual life rises above these pairs. Sankarananda 
alone, of all the commentators, differs from the rest and 
takes the word to denote the couple of name and form of 
which the world is said to be composed. The cosmos be- 
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ing the effect of illusion and comprising name and form 
in the last resort, should be repudiated, according to him. 
Sri Madhwa takes the word to convey the same idea as 


the expression W4¢:4uq, the advice being that states of 
material pleasure should be avoided like states of pain, 
because they impede progress to the goal. 


fates: 11 This command is couched, no doubt, 
in general language. The seeker is told not to hanker 
after acquisitions, nor to be anxious for securing and 
safe-guarding acquired possessions. Comprehensively 
understood, it embraces the entire zone of human ac- 
tivity and energy. Do not strive for any acquistion and 
do not keep, secure or safeguard anything you possess! 
This literally must paralyse every kind of activity and 
action. 


According to Sankarananda, the idea is that, as 
samsara consists of acquisition and conservation, and 
both are illusory, one should treat them as such, by 
taking note only of the Brahman, the basis on which 
the illusion is super-imposed. This is the reflection of 
the Monsists’ pet creed. Whether the word bears this 
or not is another question. Sri Madhwa reads the idea 
to the that whatever of acquisition or conservation 1s 
opposed to the shastras and constitute impediments to 
spiritual progress, should be eschewed. 


Now we come to the last word of the verse SIrHalq. 
This word literally means, ‘possessed of Atman’. 
Sankarananda who hesitates not to read Adwaita and 
Maya into the other words though they be unsuited 
vehicles, simply jumps with joy over this word 
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(aHa) and makes it mean the intellectual realiza- 
tion of Brahmic unity. Sankaracharya does not go so 
far. He thinks that “Atma” means the mind, and the 
term ‘possessed of Atma’ means equipped with mental 
control and balance. Ramanujacharya construes 
‘Atma’ to mean the soul or self, and ‘to be possessed of 
it? is to seek it. Sri Madhwa holds that ‘Atma’ here is 
the God Supreme, and to be possessed of Him is to be 
devoted to Him in the full faith that He is ever our mas- 
ter and Lord. 


Freeing our minds, for a moment, from the tangle 
of controversy, we may note that the yoga teaching vir- 
tually begins with this verse. The seeker is told what 
to eschew and what to adopt. He is called upon to dis- 
regard every pleasure or reward connected’ with the 
gunas. True happiness is spiritual in essence and not 
material. Rituals enjoined by the Vedas may be or 
should be performed, but the canker of the heart, de- 


sire for low reward, should not be the motive power at 
the bottom. 


Thus performed, the sacrifice leads to the con- 
quest of samsara, to a mastery of the three gunas, and 
to a state of bliss in which the gunas have no art or 
part. What then is the life one should lead? Not a life 
of total idleness but one full of action, but with the sting 
the polson, removed and cast away. That life is miser- 
able which oscillates between opposites temptations 
and wears away under the stress of conflicting mag- 
nets. Worry, apart from work, is the true bane. These 
pairs of opposites that mar the even tenor of life should 
be subdued. This is possible only if we stick fast and 
steady to satva that is God, or it may mean the chief 
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quality of that name. We must adhere to both, for, ad- 
herence to one means adherence to the other. 
Satvaguna steadies the life, brings about serenity, be- 
stows clear vision, sound sense, sober judgment and 
illuminated mind. To be ever established in this guna 
is the true road to become ever established in God, the 
Highest of the High. 


We are thus introduced gradually from a life of 
mental and moral balance to the life of religious piety 
when we come to rely more and more on God and less 
and less on our own egotism. This paves the way to 
that unbounded trust that the pious are expected to 
place in Him. The intense worry which is ever mindful 
of acquiring the good things of this world and retain- 
ing them safe, gives way to resignation and surrender. 
The feeling has to grow very slowly and gradually that 
He is the guardian of our best interest, and will ac- 
quire and conserve for us what is to our good. To do 
work is our duty. 


To fulfill our appointed task, the duties imposed 
on us by our state in and position in society, is high 
merit. But we may err if we proceed without guiding 
principles. The shastras are our best guides. What we 
may aspire for and what we may treasure up among 
our possessions has to be determined by them. What- 
ever is forbidden by them we must avoid. This is the 
even life governed by a solitary principle. Acquiring 
and conserving what is proper, the life of the pious. Full 
as it may be of work and toil, has but one flame burn- 
ing bright and steady unwanted by any breeze. This 
is the flame of devotion which recognizes that God is 
ever our Master and that we are His slaves, His abso- 
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lute property. Such a life is yoga, and the verse under 
comment maps out the outline in half a dozen pithy 
clauses that amply repay thoughtful study. 


It remains however to notice one critic who has 
allowed his temper to outrun his judgment and in- 
dulged in a free and full volley of abusive criticism fired 
at Sri Madhwa. I refer to the annatator Venkatanatha. 
Evidently, he is enraged at Sri Madhwa’s interpreta- 


tion of ATAT: into "dispellers of poison". The authority 


quoted by the Teacher in support of this meaning seems 
to have simply infuriated the critic. 


Finding, however, that he could not effectively 
criticize and demolish our view in respect to this verse, 
Venkatanatha adopts the argument of the wolf in the 
‘wolf and the lamb’ story and darts off to quote a pas- 
sage from Sudha dealing with the esoteric import to 
Teed Ted SAAT aaa, This text of the Sruti has been 
explained by Sri Madhwa to convey an inner meaning 
whereby every word (Gncluding the verbs) is a eulogium 
of God. Venkatanatha takes this passage containing 
Some grammatical subtleties as a sample of Sri 
Madhwa’s commentaries in general and laments the 


fate of the srutis and the Geeta that doomed them into 
his hands for exposition. 


Very possibly, Venkatanatha has heard of the re- 
mark our people sometimes make to the effect that the 
sruti dreads the approach of the half-learned man who 
she fears, will shatter her in connection with the 
adwaitic interpretation of Vedic passages supposed t0 
lay down the creed of illusion, themselves being illu- 
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sory into the bargain. Having evidently waited long 
for an opportunity to revenge himself, he turns the 
tables by bemoaning the sad state of the srutis and 
the Geeta also to boot. 


It is somewhat interesting, not to say dramatic, 
to read the varying emotions given expression to. Ina 
fit of triumphant ridicule, he points his finger at the 
aad passage and tells the reader to note how su- 
premely ridiculous it is. Then he indulges in the la- 
ment aforementioned. He is stricken with wonder at 
Sri Madhwa’s temerity and soon controls himself by 
some sort of consolation. After a free vent given to these 
alternations of emotional outburst, he cools himself to 
ask two questions by way to criticism. It is to these that 
we need seriously reply. 


First, he asks, if Sri Madhwa be a Vedic 
upholder, how can he with consistency and grace, deny 
the Vedic injunction that in every Vasanta (Spring) 
the sacrifice of jyotishtoma should be performed? How 
can he hold that the clear injunction is a myth and 
that the sacrifice should not be performed? 


This interrogation is astonishingly misleading 
and is based on a delusion. Where does Sri Madhwa 
say that Vedic passages do not lay down injunctions? 
Where again does he say that the passage in question, 
THAT does not bear the ordinary meaning conveyed 
plainly by the words? He had nowhere excluded that 
meaning. What he says is that, underneath the ordi- 
nary meaning which lies on the surface, there is also a 
deeper import. In arriving at this, the words have to 
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be studied in close and subtle grammatical analysis, 
The suggestion that we repudiate the plain sense as 
delusion, is quite baseless. If any one stands for the 
most absolute acceptance of the Vedas as paramount 
in veracity and authority, itis we. We regard Vedas as 
eternal and self-existing. We treat them as flawless out 
and out. For every dharma and Karma, we look to them 
as the source. In fact, under this very verse of the Geeta, 
Sri Madhwa quotes authority to say that the entire 
body of the Vedas are the authority and source of all 
dharmas. So holding, how can he say that no dharma 
or karma is laid down in the Vedas? 


The critic then puts the second question, “If Sri 
Krishna enjoins an abandonment of dharma and 
Karma by asking Arjuna to avoid the apparent sense 
of the Vedic texts, how can he soon afterwards ask 
Arjuna to do karma by saying PAWITAN (You are 
qualified only for karma)?” This question is also born 
of ignorance. It is not our position that Arjuna should 


renounce Karma. If anybody holds so it is Monists (see 
Sankarananda, for example). 


By the exhortation to overlook the apparent 
meaning, Arjuna was only told not to aim at material 
rewards in doing his duty. The Vedic text may promise 
such rewards, but those rewards are not to be wished 
for. The texts enjoin the sacrifices in question, but they 
do not command men to fill their minds with desire for 
Swarga and the like. To understand Vedic passages 10 
an esoteric sense as wholesale collection of hymns in 
adoration of God is not inconsistent with the Vedas 
being a code of injunctions too. Venkatanatha has mis- 
understood us willfully or inadvertently. 
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These are the only two points raised in the criti- 
cism. The rest is as I have already observed, a volley of 
abuse. 


Adverting to the quotation made by Sri Madhwa 
in support of his rendering, Venkatanatha bursts out, 
“It is no wonder that thou Madhwa shouldst forge pas- 
sages in support of this view, as thou art an adept in 
this business. Having invented Srutis like Matara, 
Kauravya, Mandavya and Bhallaveya and Smritis like 
Brahmatantra, Purushottamatantra, and 
Brahmatarka, works even the smell of which is un- 
scented by well-known puranas and Itihasas of old, and 
which thy colleagues like Ramanuja have not quoted 
from at all, it is no wonder that thou shouldst invent 
one or two, to support thy construction of the words 


faut and saute.’ 


This is indeed very serious abuse. But this scan- 
dalous attack is one of recent origin. We do not see this 
charge levelled at Sri Madhwa by learned scholars like 
Vidyaranya and Vedanta Desikar. Printed works be- 
ing unknown, no library in the country was full and 
exhaustive. Venkatanatha is, of course, not omniscient. 
That he has not seen these works proves nothing at 
all. At this rate, any quoted passage may be brushed 
aside by a vile attack that it is an invention. The pas- 
sages that some of these modern critics are condemn- 
ing as inventions are now being largely unearthed. The 
modern is an age of indexes and references by chapter 
and verse. This is not the ancient method. They were 
too honest themselves and relied too much on others’ 
honesty too, to adopt this method of attack. 
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The occasion that gave rise to all this criticism is 
the rendering of the word fma: and another word. 
Leaving our rendering alone, may we hope that our 
learned critic has steered clear of all the difficulties in 
this riddle of a verse. Turning our eyes to his notes, we 
see, first of all, that he has not adopted Sankaracharya’s 
meanings and heeded not his Adwaitic colleagues such 
as Madhusoodana. Ramanujacharya’s commentary of 
this verse seems to have appealed to him as particu- 
larly sound. He takes fat: to mean the men spoken 
to by the Vedas and not their subject-matter. He fol- 
lows the same commentator in construing the other 
words also. I have endeavoured to show how 
Ramanujacharya’s rendering is beset with objections 
and difficulties. I need not repeat them. 


One remarkable feature is noteworthy. 
Venkatanatha quotes an entire passage of many lines 
wholesale from Ramanujacharya’s Bhashya. But he 
does so without a word of acknowledgment. He gives 

_not to the reader the remotest hint that the language 
and the ideas are not his own. He is careful not to give 


rise to any suspicion about his plagiarism. Is this hon- 
esty intellectual or moral? 


46) MAA aA ada: gA | 
Maas ey sree fered? It 


a So whatever 
benefit 


is in a pond 
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ada:, gieh... That is merged in the ocean of 
water spead out everywhere 
GIGIGI m that much 


aay o me 
GERI zi Vedas 


TENRA ns to him who has visioned God 
fasted: M to the knower 


“Just as the benefit derivable from a pond of wa- 
ter is merged in the vaster benefit of an ocean of water 
spread out everywhere, so is the short-lived fruit of all 
the mercenary Vedic rites merged in what is available 
to the Knower and the Seer”. 


This verse is full of ellipses, as the translation may 
show. Sri Krishna spoke disparagingly of Kamya and 
its fruits. He advised a disregard of the short-lived jays 
resulting from mercenary rites and worship. The ob- 
jector urges that there is nothing to choose between 
the two paths of Kamya and Akamya, for, whereas the 
former leads to rewards such as Swarga, the latter 
leads to Moksha, and the two courses are mutually ex- 
clusive. In the sense that the performer of rites does 
not get Moksha and the unselfish worshipper gets not 
Swarga, both are on a par, the benefit and the loss be- 


ing equally balanced. 


To the objection that, in these circumstances, the 
condemnation of selfish rites was not right, the Lord 
replies in the present verse. He says that one who owns 
vast sheets of water, a veritable ocean, derives there 
from a benefit that is so vast and abundant that he 
does not care for the paltry harvest of a mere pond. 
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Similarly, he who knows God by Shastraic study, and 
visions Him, derives, therefrom an amount of bliss go 
infinitely great in quality and quantity as to submerge 
all other short-lived and finite joys reached by the self- 
ish performance of every Vedic rite. Udapana (8@tthe 
pond) stands for something good enough so far as it 
goes, but short-lived and small. Swarga and similar 
goals attainable by a faithful course of every Vedic rite 
performed with desires and motives, are compared to 
the benefits of a mere pond. The spreading waters spo- 
ken of in the first line stand for something infinite and 
great. The bliss of Moksha derived by the Knower and 
Seer of Brahman is compared thereto. The merger re- 
ferred to is to be understood in the sense that the pos- 


sessor of the greater bliss does not bemoan the want of 
the lesser one. 


Ramanujacharya thinks that this verse is meant 
to point out that a Mumukshu should not waste his 
time and energy in studying all the Vedas, but should 
choose only the useful portion and reject the rest. Ev- 
ery part of the Veda is not suited to every one. Ina 
Spreading expanse of water, what man requires for his 
wants is but little. He can take and use only a small 
quantity, to wash and bathe, to perform ablutions, to 
cook his food and quench his thirst. For these purposes. 
He takes what he wants and leaves the rest alone. S0 
also, among the vast Vedas, the seeker should choose 
such karma alone as will aid him in the acquisition of 
Divine knowledge and advance his progress to mukti, 
and leave the rest of the Vedas and their command- 


ments alone. The verse rendered as Ramanujacharya 
puts it will read thus: 
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“All the Vedas are only of such limited use to the 
enlightened Knower as a vast lake full of water is toa 
man whose wants are naturally limited”. In this ren- 
dering, the word “full of spreading water” is an adjec- 
tive qualifying Saul (the lake). There is no antithesis 
intended between the pond and the ocean. Similarly, ` 
the fruits of kamya karma are not set off against the 
bliss of Mukti. The idea is only to impress that, man’s 
time being precious and his wants being limited, a por- 
tion of the Vedas must satisfy his requirements, just 
as a small part of a big lake does. If this construction 
be adopted, the ellipses to be supplied into the verse 
are fewer than in the other meaning adopted by Sri 
Madhwa and Sankaracharya. Evidently attracted by 
this advantage, Neelakanta and Venkatanatha have 
followed suit and virtually preferred 
Ramanujacharya’s rendering to that of their own 
teacher (Sankaracharya). 


But the notion of rejecting any part of the Vedas 
as useless is jarring. The entire body of the Vedas is 
held to be gospel. No Vedic believer can subscribe to 
the doctrine that vast portions thereof are not to be 
studied and followed. There are two propositions in 
Ramanujacharya’s meaning to which exception is 
taken:— 


1) that the seeker need not bother himself about 
all the karma laid down in the Vedas; 


2) that some Karma (acts or rites) remain ear- 
marked as helpful to gnana and these alone 


should be chosen. 
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The first proposition is unsound. The seeker ought 
to study all the Vedas and obey all their commandments, 
whether this is accomplished in one life-time or many, 
This, of course, is very different from saying that he 
should, in performing any Vedic act or ritual, desire or 
aim at swarga and the like. The rule of convenience that 
economises time and energy and recommends abridged 
books, summaries, synopses and compendiums, has no 
true application to the Vedas. The second proposition is 
not sound, because Mukti is attainable only through 
gnana (knowledge and God-Vision) and not through a 
supposed combination of karma and gnana. No Karma, 
however efficacious, can form an integral part of the 
cause that produces Mukti. It stands on a subordinate 
level, and, at best, produces that purity of mind which 
paves the way of true knowledge. 


Sankaracharya construes the word “Brahmana” 
to mean the Sanyasin, one who has renounced all 
karma. According to him, Karma is inferior to gnana, 
the bliss of karma is vastly inferior to Brahmananda, 
and hence, the latter is preferred to a life of work and 
action. This meaning no doubt resembles very much 
the view taken by Sri Madhwa, but there is one impor- 
tant particular on which there is divergence. 
Sankaracharya seems to think that the verse under 
comment exhorts a wholesale renunciation of karma, 
while Sri Madhwa takes it that no renunciation of 
Karma 18 advised at all, but only the subjugation of 
desire. To sum up the three views briefly, it is seen that 
Ramanujacharya is for selection of Vedic texts and 
rites, Sankaracharya is for setting them all to one side 
and steering clear of them towards gnana, and Sri 
Madhwa is for accepting and following them all in 4 
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spirit of self-surrender with no thoughts or aspirations 
for ephemeral profit. 


The last two words of the verse AURA and mad: 
mean literally, ‘of the knowing Brahmin’. Thus under- _ 
stood, the epithet ‘knowing’ would distinguish a sec- 
tion of Brahmins, viz., the knowing members from the 
ignorant ones, and the word ‘Brahmin’ would mark off 
the members of this caste from the other castes. Sri 
Krishna could hardly have addressed a teaching of this 
kind to a Kshatriya as Arjuna was, if he meant to say 
anything peculiarly applicable to Brahmins alone. 


Nor is the proposition about the observance of 
Vedic rites in a non-selfish spirit, one exclusively ap- 
plicable to Brahmins. Hence, the commentators are all 
agreed on the point, that the word ‘Brahmana’ does 
not mean a member of the Brahmin caste. While thus 
agreed as to what it does not mean, there is some dif- 
ference of opinion, however, as to what it does actually 
mean. Sankaracharya renders it as a synonym for the 
sanyasin, the ascetic. Qualifying this by the next word 
(Rad: =knowing), the result is the lesson that 
Brahmananda is the privileged possession of the as- 
cetic who has realized unity, and that such a person 
has no duty, no work and no task. 


Ramanujacharya takes IeM to denote the Vedic 
scholar and a: to mean the seeker of emancipa- 


tion. According to him, S€ in the word is the Vedas. 


Leaving alone all who impugn the Vedas as outside 
the pale, the circle is first narrowed to Vedic believers 
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and follwers. Among these Vedic scholars, a large 
number betake to ritualistic texts and hanker after 
lower heavens. But the Mumukshu (the seeker of the 
ultimate beatitude) is a Vaidic who has to be marked 
out from this hankering crowd. He is one who makes a 
choice selection of Vedic texts and karma, and the be- 
atitude he gets is infinitely vast and great. 


Sri Madhwa also reads ATA in the literal sense, 


and explains it to mean the ‘knower of Brahman’, da 
in the word means the Supreme God, not the Vedas (as 
Ramanujacharya takes it). 


fst: means “one who knows”. The difference 
between the two is that the former applies to one who 
has developed God-vision and holds with Him actual, 
visual communion, and the latter word applies to the 
wise man who knows God through the shastras and 
has not yet realized the visual communion. The word 
* (‘knowing’) is not a qualifying epithet meant 

to mark off a section of Brahmans from the rest. 


Itis the bliss following on God-Vision thatis alone 
meant to be pointed out as being vast and great like 
the ocean, The lesser knowledge of the shastraic scholar 
not yet ripened into vision, is referred to but inciden- 
tally as a step by which God-vision is reached. What 


the previous verse describes as AHAT (the surrender- 
Ing wor shipper) is alluded to again by the word ferred: , 


and the reader is thus reminded of karma yoga as the 


stage next precedin : SN 
8 the high the 
devotee for it. gher one and qualifying 
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In the supplemental work (known as Geeta 
Tatparya) Sri Madhwa explains the verse in an alter- 


native sense. (SQT) Udapana is explained there, to 


stand for Vishnu as its etymology suggests. TATA AT 


is an adjective qualifying 344. It means the watery 
Prakriti whereon God rests after universal dissolution. 
The grace of the Lord is the summum bonum. He who 
has it, has the highest reward of all the Vedas studied, 
followed, and observed. 


He reaps the rich reward of the conviction that 
all Karmas are for glorifying Him and that God is the 
chief theme of the Vedas. In this alternative exposi- 
tion there is no need for abundant ellispses to be filled 
in, there is no contrast set out between the pond and 
the ocean, nor between ephemeral fruits and eternal 
salvation. Sri Madhwa quotes an old smriti text which 
fully supports his exposition. The fact remains, how- 
ever, that ‘Udapana’ is an unusual word to describe 
Vishnu. Instances, however, are far from rare, where 
God is described in uncommon language especially in 
the Vedas and quasi-vedic literature. 


The reader may remember the violent onslaught 
of critic Venkatanatha noticed under the last verse. 
The interpretation of 34117 is one of the causes that 
roused the critic’s ire. He criticizes it as a piece of text- 
torture, and condemns the smriti quotation as being 
an invention. The attack is uncharitable as it is 
unsound and unjust. 
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47) HATTA AT HAY FTAA | 
WT RARETAT A AUST THAT | 


pT pn In work 

uq Ee alone 

MARR:, Tia is your province 

HT Ra not 

Tog z in wishing for fruits 

halaa $, at any time 

ERM CLGE = One that is actuated by the 
motive of reward 

AT: We Do not become 

q oe in you 

aT: re fondness 

ARANT T for inaction 

ag a let there be not 


“Your province lies in work alone. Do not hanker 
after rewards at any time. Be not acutated by the mo- 
tive of reward. Do not be addicted to inaction”. 


To hanker after fruits, be it swarga or anything 
else, was already condemned. The Lord administered 
a sharp rebuke to those who, professing to follow the 
letter of the Vedas, Overlooked the spirit and reveled 
in ritualism, The objector urges that this censure of 
rituals is not right, for, what is enjoined by the Vedas 
ought to the ipso facto above censure. 
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The Lord proceeds to reply to this, by saying, that 
no Veda lays down the obligation to hanker after self- 


ish and sordid ends. The well-known example of SIT 


avid apparently speaks of desire and sacrifices as both 
constituting obligations. But the true meaning of it is 
that whoever wishes for swarga shall perform the par- 
ticular sacrifice. But, verily, there is no obligation that 
any one shall desire swarga or anything else. 


The object of the present verse is to affirm the 
condemnation of selfishness and lay down what is our 
duty and what we should avoid. Of these, the chief 
purpose of the verse is to exhort us to abandon kama 
or desireful motive. It is pointed out that our province 
is in work alone, that we are qualified only to do our 
duty and that our right or duty, whichever it may be 
deemed to be, ends there. This limitation is pointed out 
in order to emphasize the more important lesson that 
motive is no part of our right or duty. Thus the most 


important predicate of the verse is Hi TAg Halt (Do 
not set your heart on rewards at any time). It is in- 
junction which every aspirant should lay to heart. The 
word here stands for desire of fruit. 


The reasoning may thus be summed up. The 
Sruti prescribes a penalty for wrongful omission. The 
Isopanishad lays down sin for any abstention from 
karma. It does not however hurl any penalty at one 
who abstains from ‘desire’. This is the test to determine 
whether ama’ is a duty or not. Judged by this test, no 
one can avoid the duty of Vedic karma and no one is 
obliged to aim at any fruit. The principal object of the 
Geeta verse is to attack the school of Meemamsakas 
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who present the Vedas as a schedule of rites and re- 
wards, and to point out a higher religious ideal for the 
honest and dutiful worker. Bhaskara, for instance, will 
not admit that the class of rituals other than the daily 
karma like sandhyavandana and incidental karma 
like sraddha, can be or may be performed in an 
unselfish manner This view is wrong, for according to 
Sri Krishna, whatever the rite or the task, it may be 
done as a mere act of worship. 


If we are competent only to work, and if fruit be 
beyond our jurisdiction, one may very well exclaim, one 
will have nothing to do with work on such terms. Arjuna 
might say, ‘I will not toil on these hard conditions’. To 


him, the exhortation is addressed, Ha neamt = Do 


not become addicted to inaction. The omission to do Vedic 
karma entails serious sin and penalties. 


It has been already pointed out that where the 
Sruti offers ad promises short-lived joys and fruits as 
the reward of Vedic karma, it should be clearly under- 
stood that the object is to induce the good into the dis- 
cipline by means of allurements. Not that the prom- 
ised rewards are untrue and unattainable: they are 
within the performer’s reach if he wishes for them. But 
the Sruti hopes that once the man has passed through 
the discipline of sacrifice, even though it be, at first, 
for attaining low profit, he will soon read the Vedas in 
the right Spirit, become pure in mind and rise to the 
higher ideal of disinterested worship. Bhagavat, XI 
Skanda, chapter 21, contains a comment on this point. 
It compares the fruit-promising passages to the mild 
Sweets with which the physician beguiles the patient 
who has to be Prevailed on to be swallow a bitter pill. 
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Apart from the religious aspect which insists on 
Vedic Karma being faithfully done and the prospect of 
pleasure sedulously kept beyond view, the verse un- 
der notice contains a valuable lessons of practical eth- 
ics. The most potent factor of human life is the fever of 
gold and ambitions. Human society lives, moves and 
has its being in a furious war of ranging passions, in 
the white heat of grasping avarice, in deep longings 
and yearnings, in intense alternations of hope and fear 
and in a life of coveted pleasures and joys. Goaded by 
this white heat of feverish desires, life soon becomes a 
wearisome burden. This avarice, this passion, should 
be moderated and cooled. It is a lofty ideal of ethics that 
men should fulfill their appointed work utterly unmind- 
ful of fruits. Sri Krishna impresses this ideal repeatedly 
in this book. He has, by means of emphatic exhortations, 
condemning idleness and upholding disinterested ac- 
tivity, removed the possible reproach levelled at 
Vedanta, that it promotes selfishness, exclusiveness and 
laziness. STENEN is an expressive phrase which com- 
mands every one not to give importance to fruits so as 
to make them the magnets ruling his movements and 
energies. Let not fruit be the breeze that turns and ro- 
tates this weather-cock of human activity. 


Now this life of disinterested work, — whom is it 
meant for? Does it apply to all, or is it applicable only 
to some? In this connection, Sankaracharya lays a tre- 
mendous emphasis on the word q (=to you) and ar- 
gues that Arjuna and others like him, ignorant of the 
truth, not qualified for renunciation, and unripe in 
wisdom, are the persons to whom the teaching is ad- 
dressed. “You Arjuna, are a very ignorant person, you 
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are not fit for the Brahmananda of the foregoing verse, 
I will suit my teaching to your level. You shall do karma, 
But if, ever, you are to rise to be agnanin, you must do 
it irrespective ofits fruit. This is your duty and qualifi- 
cation. Renunciation is not meant for you”. This is what 
Sri Krishna is supposed to have said according to 
Sankaracharya. 


This interpretation harps on the usual Monsistic 
strain that work is the province of the unwise and that 
the Adwaitic seer has no duty to so. I have touched on 
this point before and do not wish to repeat myself. I 
have also discussed how and why Arjuna is to be 
deemed not an ignorant person, but a great seer. He is 
Indra incarnate. He is Nara, which means that he is 
fired by the special presence and grace of Vishnu, Vayu 
and Sesha. If Indra was taught by Brahma himself 
(as the vedic episode of Indra and Virochana tells us) 
he could not be an ignoramus. If so, who else can as- 
pire to be a seer? Attention may also be drawn to a 
clear passage in Skandha II of Bhagavata, which re- 
counts many a well-known sage like Prahlada and 
Dhruva. In this list, Partha is counted. It may even be 
that Prarabdha and human birth may have bedimmed 
his knowledge to some extent. But there is no ques- 
tion that Arjuna is a great seer. 


In this light, the force of the word Ñ = (to you) is 
that, even to you, the obligation holds good of perform- 
me karma how much more therefore should it hold good 
in respect to lesser men, Sages who have known an 
visioned God and beyond the danger of lapses into 
samsara. Their position is assured. They are bound to 
reach redemption, They are quite safe, unlike others 
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who are yet groping in the dark. Sri Krishna says, 
though you belong to the former category, even to you, 
the obligation to do karma and avoid lower ends forc- 
ibly applies. For even the gnanin would find, if he set 
his heart on sordid gains, that his Mukti is delayed 
thereby, or that he does not attain the full measure of 
the Vaikunta-bliss that is his due. Therefore, let the 
gnanin work as well as the agnanin. Thus, it will be 
seen that, whereas Sankaracharya has expounded the 
verse on the footing that Arjuna, being poor in spiritu- 
ally, Karma Yoga suited to his status was taught to him, 
Sri Madhwa has proceeded on the totally opposite foot- 
ing that Arjuna is a great seer, and yet, he was under 
an obligation to work, as, of course, lesser people are. 


RAMANUJACHARYA 


Ramunjacharya interprets Al ETLER G in such 
a way as to bring out the divine Hand working in ev- 
erything including Karma and fruits. Arjuna being a 
person of great purity and piety (adr), it was his 
duty and privilege not to pride himself as the author 
of any work or the producer of any fruit. He ought to 
see God in every movement and merge his own indi- 
viduality in the Divine Will. From the mightiest task of 
man down to the lowest one of gratifying the mere ap- 
petite, the true devotee sees God as the author of both 
work and its result. (In Aaa heed, RARA is a Dvandva 


compound) gahi; means “Do not imagine that you are 
the author of work and fruit”. This rendering accentu- 
ates an important and noteworthy point of religious 
duty. We have more and more of it by and by. 
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Sankaracharya construes this very cause, 
stripped of any reference or allusion to God, and makes 
out that Arjuna is simply asked not to be the author 
and father of Karmic fruits. For, he does become the 
producer of fruits, ifhe wishes for them and not other- 
wise. It is within his will and choice whether he will 
create the fruits or not by desiring them or no. In effect 
he is told not to create them by forbearance from de- 


sires. (Here HARA: is a Tatpurusha compound). Sri 
Madhwa demurs to the notion of man being the par- 
ent or author of karmic fruits. He construes the clause 


to mean that men are asked not to make HANG a mag- 


net of attraction and repulsion. (Here RARA Ach 8g: 
is a Bahuvrihi compound). Though, grammatically 
Bahuvrihi stands on a lower level than the other com- 
pounds, Neelakanta and Sridhara have adopted Sri 


Madhwa’s rendering because of the sound sense it 
‘brings out. 


MADHWACHARYA 


r Sri Madhwa offers an alternative exposition of 
this verse, as he very often does, in Geeta Tatparya. 
Says the Lord, "you are competent only for work, but 
the fruit is in my Hands. The author and giver of 
Karmic fruits is God. aiRagg: is God. Do not arrogate 
to yourself that function. Lay not the flattering une- 


tion to your soul that you will ever rise to Godhea 
and become either God or His peer". 


This exposition lays stress on the well-known 
Saying and belief that man proposes but God disposes: 
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That man is a helpless being who is unable to accom- 
plish any result except with the aid of God is the expe- 
rience of mankind all the world over. Even in respect 
to work, to mere proposals, man’s freedom is, of course, 
limited. This is a point of note in the controversy be- 
tween the theories of Free-will and Predestination, that 
we cannot pause now to discuss. It is enough to note 
that, like Ramanujacharya, though in a different vein, 
Sri Madhwa introduces the hand of God as the true 
dispenser of every good. 


It is important to fix well in mind the true scope 
of the repeated injunction given, that desires, in gen- 
eral, should be shunned. Psychologically, a mental 
blank devoid of any desire or volition is well-nigh an 
impossibility. Hence, the injunction should be limited 
in its scope and confined only to unworthy desires. 
Whatever will impede the path of the seeker must be 
avoided. But Bhakti, for instance, far from impeding 
his way, helps him forward. Knowledge of God is a con- 
summation to be devoutly wished for. So every one may 
warmly cherish a desire for true devotion or a desire to 
know God. Such desires are not forbidden, and great 
sages have ardently entertained them. 


On several of the points adverted to, the reader is 
referred to the Sanskrit exposition for important quo- 
tations of authority culled mostly form Sri Madhwa’s 
commentaries. 


48) TITE: Fe RANT GT AT TS | 
ARa A AT SA Il 
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qT: a Firm in yoga (way to or means of 
knowledge. 

HR i do 

BATT i every task 

a ‘i attachment to fruit 

ara z abandoning 

PCED] a O! Arjuna 

feat: ... of success or failure 

a: E) equally balanced 

AoT a. being 

qt a equanimity 

qr: i Yoga 

rat w is called 


“Firm in "yoga" (=the path to knowledge), do ev- 
ery task abandoning attachment to fruit, being equally 


balanced in respect of success and failure. This equa- 
nimity is called “yoga” ”. 


"Yoga" is a term not always used in a uniform sense. 
It denotes, generally speaking, one of three notions:- 


1. disinterested work; 
2. or the performance of such work; 
3. or the devotional mind underlying it. 


Literally, it denotes 3m4 (=means to the attain- 
ment of an end); knowledge is the end in the present 
context. Unselfish karma and its performance and de- 


votion are all necessary elements in building up the 
spiritual life that makes for knowledge. 
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The chief predicate of the verse is, "do every task, 
fixed in yoga. " Yoga" here means task. There seems to 
be a redundancy in saying, "Taking your stand on work 
do work". Hence, "Yoga" in 4PTE7 is construed to mean, 
generally, the means of, or path to, knowledge. Two 
queries may be supposed to arise out of the chief predi- 
cate of the clause" do your duty firm in yoga“: 


1. What is it to be firmly established in yoga? 
2. What is the definition of yoga itself? 


The rest of the verse furnishes an answer to these 
queries. When the grasping desire for fruit is relin- 
quished, then alone is the mind balanced between 
success and failure. Renunciation of greed is thus the 
parent of mental equanimity. To be thus settled in 
mental peace, regarding success and failure with equal 


a ma SS S . 
calmness (THSaIAGAICAA! ), after abandoning passion 


and prejudice (Wi m41), is the state of being estab- 
lished in yoga. The second query is answered by the 
statement that equanimity is yoga. Itis a short way of 
saying that disinterested and dispassionate perfor- 


mance of work just alluded to in the two phrases Ws 


FAT and AeA AeA: is yoga. The word SHa stands 
for the whole sentiment just mentioned. Instances of 
abbreviated reference are not unknown in any speech 
or writing. I may observe that one point is rather clear, 
that the word "yoga", twice used in the verse, must con- 
vey the same meaning, as also the word #4 also twice 


employed. The flow of the language as well as the exi- 
gencies of the context seem to make this clear. 


366 The Bhagavad Geeta 


Sankarananda introduces Adwaita herein by 
rendering ‘sama’ to mean Brahman in the word Wag, 
He construes and JMT: to mean that yoga consists of 
unity with Brahman. He takes JTT: in the first word of 
the verse, viz., 4FTEX to mean also Brahman. The mean- 
ing is, according to him, “being intensely fixed on 
Moksha as the aim, do work. The realized attainment 
of oneness is yoga. In this rendering ‘Sama’ is Brah- 
man; ‘Samatva’, is monism realized; yoga is also real- 
ized monism. Of the two words used twice, yoga de- 
notes unity with Brahman in both places, and 44 also 
in one place denotes Brahman with regard to the same 
doctrine. There remains one other ‘@4:’ used along with 
Yl. Sankarananda leaves this word alone and per- 


mits it to convey its ordinary meaning of ‘equal’ instead 
of meaning ‘Brahman’ also. 


Reading the second line once again, one cannot 
help thinking that the juxtaposition of WAT Yel and 
Wet AM: makes it quite clear that the word carries 
but one meaning in both places. To interpret one in 


ne pense of ‘equality’ and the other as ‘Brahman’, 
seems doing violence to the language. There is no good 


reason why Sri Krishna should use WH in the rare sense 


of Brahman, more especially after he had just used the 
same word in an ordinary sense, Then again, to define 
yoga as monistic union is to render it synonymous with 


Me. This conflicts vitally with the subdivision of the 
Geeta theme into N&T and dM referred to in verse 39: 
The section of iiet was closed, and the new section of 
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Yoga was begun in a formal manner with many an en- 
S en 
comium bestowed on +440 and censure hurled at 


6. 


HAH. 


In verse No.47 (@H™aTETHR:), Arjuna was told 


to look to #4 as his province. Karma Yoga was evidently 
pointed out to him as his proper field. In the present 
verse (48) why suddenly bewilder Arjuna by defining 
Yoga as something totally different from Karma? Such 
a meaning seems quite out of tune with the whole of 
the preceding and succeeding context. 


If Sankarananda’s meaning be accepted, this will 
be the second of third time when Sri Krishna forgets 
Himself in adjusting His teaching to the capacity of 
His pupil. He set out sankhya in vain from verses Nos. 
12 to 30, chapter II. Then it flashed to Him that Arjuna 
was but a novitiate not yet fit for sankhya. He there- 
fore started yoga. He proceeded a few paces and when 
He came down to verse 45, He forgot Himself again, 
and according to Sankarananda, He told Arjuna, “Sf 
you, Arjuna, have however assimilated what I taught 


you in ‘AART and other Sankhya verses, then you 
better become AATA, and become a sanyasin”. As if 
recollecting Himself again, Sri Krishna proceeds to 
give a hard hit to Arjuna by an emphatic din verse 47 
FATAR, focusing attention on his poor spiruality 
and exhorting him to turn to work as his only sphere. 
Thus, wherever Sri Krishna taught Karma, it was as a 


part of Karma Yoga. This is the only Yoga’ taken n 
hand for expatiating upon. In these circumstances, 1 
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Sri Krishna should define 4 as monistic union in the 
verse under notice, it can only be justified on the hy- 
pothesis that the Lord has forgotten Himself once more, 
Poor compliment to His godhead ! 


Sankaracharya, Madhusoodana, Neelakanta, 
Sridhara and others have forced no such construction 
into the verse. Ramanujacharya is inclined to read in 
Wei an allusion to the mental restraint spoken of by 
Patanjali in his yoga treatise. This, however, does no 
serious damage to the true sense of the verse. Accord- 
ing to all these, ‘WH’ in ‘ane’ has the same meaning 


as the word 44 used with Yl and the idea conveyed is 
alikeness in respect to results, a state of mental bal- 


ance that refuses to be deflected by the magnet of sen- 
suous pleasures. 


Coming to the expression € ctlecell, 
Sankaracharya unfortunately indulges in a fling at 
God that seems hardly needed or warranted. He says 
that Arjuna was called upon to renounce even a wish 
like this that God should bestow His grace on him. “Do 
not seek for any fruit. Do not even pray, may God have 
mercy and confer His grace”. Coming to the words faa 
F MA to Which equal indifference is enjoined, 

ankaracharya Says that one should be indifferent 


even as to Divine knowledge — should not care whether 


that is attained or hot — should feel no joy if it be got 
and no grief if it be unattained. 


im I think that this explanation carries the doctrine 
Sattachment too far and enjoins it with a ven- 
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geance. It is nothing short of heresy not to pray for 
God’s grace or to be heedless of Divine knowledge. It 
can never be religious piety to do so. 


Hence Sri Madhwa renders WT to mean ‘attach- 
ment to fruit’, and the necessary qualification is im- 
plied that the fruit to be despised is sensuous pleasure 
of every kind here or hereafter. Whatever desire or wish 
is prohibited should alone be eschewed. Desire to know 
God and obtain His grace, is not only not forbidden, 
but forms a part of enjoined religious life. To despise 
these is to despise God, and no amount of Karma Yoga 
is of any value if God is either despised or relegated to 
the back - ground. 


The vocative address, ‘O Dhananjaya’ may here 
be observed to be suggestively significant. Arjuna was 
a well-known apostle of wealth. In Virata Parva he ex- 
plains to Uttara Kumara why he came to be known as 
Dhanajaya. He says that, because he conquered every 
king, prince and ruler, and filled the coffers of the sate 
with treasure, he derived the epithet conqueror of 
wealth. In Shanti Parva, chapter VIII, he expatiates 
to Yudhishtira on the importance of wealth and traces 
every conceivable blessing to its possession (vide quo- 
tation in Sanskrit). Bheemasena, on the other hand, 
extols work and duty. He says that, if mere non-work 
can secure beatitude, mountains will be the first to be 
redeemed. He concludes a vigorous plea for work by 
saying that work at any cost or sacrifice should be done 
and that the idler has no blessing anywhere. 


Sri Krishna here upholds Bheemaseena’s view 
and declaims against renunciation. With some humour, 
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he alludes to Arjuna’s partiality for wealth by calling 
him Ya. The Lord says in effect, “with all your par- 
tiality for wealth, with which, however, I have no quar- 
rel do your duty for duty’s sake and God’s sake, and 
nor for the sake of wealth. Let wealth come, by all 
means. It is but an incident of task well-done, but let 
not that be the motive actuating you in doing your 
duty”. 


The word W404 may be taken to consist of two 


words 44 and 44 meaning “conquer wealth” instead of 


as a vocative proper noun. The line, as a whole, will 
then read thus: 


"Do work, firmly fixed in yoga. Give up attach- 
ment and make conquests of wealth." 


49) ROT wat FE afer | 
JA oats RUT: FEAA: ll 


far, very much 

verily 

inferior: lower 

selfish work 

tognana which leads to salvation 
O Arjuna 

in knowledge 

refuge 


a 


EE 
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Aas K seek 

PTT: z pitiable 

Tgadd: £ are they whose motive of action 
is fruit 


"O Arjuna, far inferior is selfish work to the yoga 
of knowledge (viewed as guides to goals). Take refuge 
in the way to knowledge. They are pitiable who act on 
the motive of fruit." 


In verse No. 46, the fruit of selfish work, such as 
swarga, was compared to a pond and the fruit of knowl- 
edge, to an ocean. It was said that the one was virtu- 
ally submerged in the other, and he who owns the 
vaster possession has no reason to bemoan the want of 
the lesser one. The same thing is repeated how from 
another point of view. Here, selfish work viewed as a 
guide to cherished goals, such as swarga, is contrasted 
with knowledge also viewed as such. Both are paths, 
no doubt, leading to some goal or other. But vast is the 
difference between the two. Selfish karma is far infe- 
rior to the yoga of knowledge, for as Sri Krishna puts 
it, they are truly pitiable who barter their soul for low 
profit. The sentiment in No. 46 (aat) is very simi- 
lar to what is contained in the present verse. Both these 
are meant to prepare the way for the conclusion con- 
tained in the next verse, “Therefore apply yourself to 
yoga”. 


No doubt, gaT may easily lend itself to the 


meaning #441, and aan understood as contrasted 
with selfish work does no violence to the context and 
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makes perfect sense. But karma (WA) viewed as 


means to an end being spoken of in antithesis to gar 
implies that what is alluded to by the latter term is 
also some means to a goal. As for the ends or goals al- 
luded to, there is not dispute. There are swarga and 
moksha. Kamya karma is the means to attain the 
former and gnana is the means to reach the latter. 
Hence the contrast lies appropriately between kamya 
karma and gnana as both resemble in being the means 
of attaining some goal or other, and require, therefore, 
to be compared and contrasted. 


I have just pointed out that karma herein con- 
trasted does not comprise work of every kind but only 
selfish work. Sankarananda, however, takes the word 
comprehensively to include selfish as well as unselfish 
work. This forces him to say that what is set off against 
work is gnana or sankhya, and this again makes him 
expatiate on the value of renunciation. In this view, 
the conclusion in the next verse “Therefore do you ap- 
ply yourself to karma yoga” makes no sense. Mark the 
word “Therefore” please. Wherefore? Because, if 
Sankarananda is right, karma yoga and kamya 
karma are alike very far inferior! 


Sankaracharya, Ramanujacharya and Sri 
Madhwa are all agreed on this, that the subject of con- 


trast expressed by the word af must be RIRH, and 
not every karma comprehensively understood. 


The most difficult word in the verse is Buddhi 
yoga. Does it mean yoga of Buddhi, i.e. Karma yoga, 0r 
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yoga namely, Buddhi, i.e., gnana? Sri Madhwa takes 
it to denote the latter, while most others, except 
Sankarananda, adopt the former. To sum up in a word, 
Sankaracharya and Ramanujacharaya contrast 
kamya karma with karma yoga described in the previ- 


ous verse as based on equanimity or magi. Accord- 


ing to them, 3f% is used in a restricted sense as denot- 
ing only the balanced mind just adverted to. Sri 
Madhwa takes Buddhi to mean knowledge, meaning 
of course, knowledge of God. 


Having made out the contrast between kamya 
karma and karma yoga, Sankaracharya and 
Neelakanta dart off to an alternative meaning and say 
that Arjuna was exhorted to take refuge in sankhya. 
This alas, is an exhortation to renounce karma, so out 
of tune with the drift and context as I have repeatedly 
pointed out. 


In the second line Tal moma, Sridhara sug- 
gests the idea that Arjuna was asked to seek God, the 
Universal Protector, for the sake the knowledge. This 
makes, of course, very good sense. The giver of every 
blessing is God. The word qui means Protector. “Seek 
the Protector”, is truly appropriate. Sridhara is the well 
known commentator of Bhagavata. In spite of himself, 
as it were, and in spite of his monistic brethren, he now 
and then, suggests flashes of devotional interpretation; 
but his colleagues do not spare him. The commenta- 


tor of Sankara Bhashya (s.@t). comes down upon 


Sridhara and attacks this construction as involving a 
needless ellipsis, and as out of place, in this connec- 
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tion. I cannot follow this attack. No karma yoga is in- 
telligible without God. An allusion to God cannot be 


deemed out of place. 3% undoubtedly means ‘Protec- 
tor’, and where is the strain in adopting this meaning? 


Sri Madhwa reads an allusion to God in the word 


Fi. “For the sake of knowledge seek the great pro- 
tector” is one idea that the line admits of. “Even after 
knowledge has been attained, though you may be a 
sage and a seer, still seek Vishnu as your refuge” is 
another lesson that the verse conveys. Sri Madhwa has 
adopted this construction in his Tatparya. He gives 
prominence to the lesson that God is ever to be sought 
after and relied upon even after the summum bonum 
has been reached. Those who arrogate to themselves 
power to secure fruits, leaving God out of account or 
deeming themselves the supreme God, are pitiable for 


their wrong beliefs. They are FUT: . 


BESE SN TEN i 2 
The expression PMT: Heada:’’ is elastic enough 


to convey some more allied ideas. For instance, R9 
means a worm. The life of a worm or a mere animal is 
mainly in organs of action. Reason is still undeveloped. 
Instinct is its only guide. It is responsive to light and 
food. Its movements are dominated by the gratifica- 
tion of appetites. It knows no higher life. Sri Krishna 
compares the mercenary man to this low life which rises 
not above appeties and instincts, and which is respon- 
Sive, if at all, only to sensuous emotions. 


Leaving the animal kingdom and coming to man- 
Kind, PT means a very dull man akin to a savage. 
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His reason seldom comes into play. He works on the 
impulse of selfishness. The mercenary actor is de- 
scribed aptly as this dull man who carries his brain in 


his hands and in his heels. PWT, we may note, stands 


for a bought slave (WhId). Just as a slave has no free- 
dom whatever, has no volition or action except as regu- 
lated by his master, so is the selfish worker the slave of 
the sensuous pleasure he has chosen as his master. 


Rising a bit higher, we may note the meaning of 
FT which denotes the hard and incorrigible miser. He 
hoards wealth upon wealth, counts, recounts it over, 
feels a gleam of joy over its beloved sight, and yet he 
sighs, for hoards are wanting still. Such a man hugs 
sordid coins to his bosom and never thinks of the plea- 
sure an expenditure thereof could purchase. The pi- 
ous ritualist is content like the miser to hug swarga to 
his bosom and will not think of the immensely greater 
joy that a higher life could lead him to. Hence he is a 


DUT. 


To rise above the life of a PIT, to soar above ani- 
malism of every kind, literal or figurative, and seek 
shelter more and more in the intellect, one has to get 
beyond the sphere of instinctive impulses, the field of 
the mere appetites, — the field of selfish enjoyments - 
to the sphere of reason, morals and spirituality. Psy- 
chologists trace the evolution of the simple animal 
mind upward to the developed mind of the sage, from 
a state of mere percepts onwards through recepts and 
concepts to the supra-cosmic consciousness of the 
Aparoksha gnanin who has visioned God and is 
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plunged in bliss ineffable. Tat WOM not inaptly 
suggests these ideas tracing the said history of psy- 
chological evolution. 


Professor Rangachariar reads the chief lesson of 


this verse in a new light. He translates JATT to mean 
‘the disposition of the mind’. He explains his meaning 
by pointing out how motive is infinitely more impor- 
tant than work. Duty ably and skillfully done may 
benefit society, whatever the motives of the doer. But, 
to the individual himself, motive is all in all as a factor 
of his character. It is not the work or its quantity that 
affects him so much as the motive that rules his social, 
moral and religious life. Sri Krishna therefore calls on 
Arjuna to look to the motive, first and foremost of all, 
and to secure mental purity by cultivating and devel- 
oping altruism. This exposition no doubt carries the 
colouring of western ethical philosophy,. What I have 
said above in respect to the evolution of higher life from 
the lower is also a leaf borrowed from western ideas. 
Sri Krishna, the Divine Teacher, uses no doubt simple 
language, but, on deep cogitation, every word of his 
immortal verse emits flashes and side-lights such as 
par poor eyes can hardly bear to gaze upon. It is not 
therefore impossible that these truths were also in the 
Divine Mind while addressing this verse to Arjuna. 


50) SSR sents ot FAFA | 
TMT oes a: aay eI Il 


shea: m He who has visioned God 
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GEUG Fe gives up 
3 


Eid Ere herein 

wy aot 

Rg ee the effects of merit (such as are 
clogs in his way) and demerit 

Tea, be therefore 

ara Fr for what conduces to knowledge 

art ee exert yourself 

ant: rc yoga 

pig n in work 

ALTA . is skill 


"Possessed of knowledge (God-vision) he throws 
away here the effects of sin and of merit (such as is 
unwelcome), Therefore gird up for yoga. Efficiency in 
work is yoga." 


The yoga for which Arjuna is called upon to exert 
himself, is, of course, Karma yoga. This is the chief 
clause of the verse. In support of this, the despicable 
character of the mercenary worker was pointed out. In 
further elucidation of the same reasoning, it is now 
pointed out that gnana (the Divine vision) stands sub- 
limely elevated at the other extreme. The selfish one 
is Kripana. He grasps at any fruit. The wise one gives 
up merit and demerit. He is able to overcome the domi- 
nation of sin over him. He is able also to sweep out of 
his path whatever among his good deeds clog his spiri- 
tual advancement and beatitude. As karma yoga is the 
road to gnana which blesses one thus with the conquest 
of good and evil, Arjuna was advised to practise it. 
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The last clause of the verse seems to pick out the 
essence of yoga in one word. It is skill or excellence that 
constitutes yoga. Among our practices, whatever is 
good and excellent is calculated to promote piety and 
devotion, and conduces to progress in spiritual disci- 
pline, is yoga. The clause also means that, do what we 
may, the skill in converting it into something holy and 
pious, is yoga. Ordinarily, work and efforts forge every 
day additional chains to fasten us to worldly posses- 
sions. The more we work and achieve, the greater our 
bonds to fetter us with ties of attachment. But yoga 
takes hold of our character and conduct, and purifies 
it. The element that operates as a fetter is removed. 
What makes work deleterious in effect is rendered by 
yoga not only innocuous but positively beneficial. Just 
as a robber dealt with in a skillful manner may be con- 
verted from a powerful enemy into a valuable ally, so 
karma handled under the rules of yoga is transformed 
from a foe into a friend. This is indeed skill, and this 
skill in action is called yoga. 


Sankarananda is somewhat original in render- 
ing this clause. According to him, it is not religious skill 
or the efficiency in the discharge of duties, that 1s 
praised as yoga. He imports into the clause a reference 
to the good and evil deeds spoken of in the first line as 
the objects of the seer’s conquest. In the clause aM 


HTS, aay’ is taken to denote the good and bad deeds 
to be conquered. In respect to them, that is, for over- 
coming them, yoga by which is meant gnana yoga, is 
alone efficient. The knowing seer conquers them. If the 
query arises how he is able to do so. the reply is that 
gnana yoga alone is capable of the achievement, and 
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nothing else. Therefore strive for gnana yoga is the 
advice in the first clause of the second line. 
Sankarananda is persistently rendering verse after 
verse and clause after clause to do commands for 
renunciation which is another name for gnana yoga 
according to their school. This exhortation is not 
consistent with karma yoga that is praised and taught, 
and the command to do duty and to fight. 


Grammatically, the clause, "among duties, yoga 
is efficieny" hardly allows room, without wholesale gaps 
filled in, for the statement that gnana alone is compe- 
tent to bring about a victory over good and evil deeds. 
The strain is only too abvious. 


No other commentator of note has interpreted ant 
occurring twice in the second line to mean gnana yoga, 
as far as I can see. All of them (except Sankarananda) 
explain the clause ana geet to mean ‘prepare for 
Karma yoga’. 


The first line of this verse is the more difficult of 
the two and has given rise to much difference of opin- 
ion. It speaks of one whois qag (=possessed of knowl- 


edge). It says, of him, that he casts away the fruit of 
meritorious actions as well as sinful actions. Who is 


the individual spoken of as qah? What are the things 
he gives up? In what manner does he do so? These 


points require some explanation. 


One would expect Stage to be taken, without any 
fear of contradiction, to denote a person possessed of 


some kind of Jf% (knowledge or wisdom). He would be 
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confirmed in it by the use of the word Wel ft which means 
abandonment by a fiat of will or choice. But 


Madhusoodana renders J447 to refer to karma yoga 
itself, and not to the human possessor of Yoga. Karma 
Yoga is the sum total of human conduct which is pure 
and holy. This group of pious actions is supposed to 
avoid or give up bad and good deeds. It is difficult to 
follow the sense in this proposition. 


How one good action called A can avoid another 
good action called B, is difficult to comprehend. Karma 
yoga being an inanimate something, is not to be cred- 
ited with volition and choice, except by a weak figure 
of speech or personification. Having spoken of karma 
yoga thus, as an agent that could kill good and evil by 
its own inherent efficiency, Madhusoodana darts off, 
at a bold stroke, to say that Sri Krishna intends a co- 
vert censure at Arjuna by praising karma yoga at his 
expense. “The Lord is deemed to have said, Look here, 


Arjuna, you refuse to fight; you will not kill your un- 
worthy kinsmen. 


See Karma yoga, inanimate as it is, it kills its kith 
and kin, namely other good and bad deeds. Though it 
1S animate, it is better than you, an intelligent ratio- 
nal Being, as you are, for, you will not do what it does”. 
Every one who rambles into the subtleties of commen- 
tators should, no doubt, be prepared for some fantastic 
flights of ingenuity at times: but for an extravagance 
of this kind, no one can be prepared. Arjuna weighed 
in the scale against a mere inanimate object, and 
poe wanting! What an idea! ‘Yoga is efficiency’, is 
: > sia lement made. Therefore, the implication is said 

0 be that Arjuna is not efficient. I hope it is enough to 
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state the matter without anything like comment, for, 
the fallacy is obvious, and common sense must refuse 
to tolerate such an exposition. The members of 
Madhusoodana’s school seem over-anxious to clutch at 
any chance or opportunity to have a fling at Arjuna 
and the present occasion is an instance of their doing 
it without rhyme or reason. 


Sankaracharya, Neelakanta and others take 
ahem to mean the Karma yogin, the doer of duty ina 
disinterested spirit. They qualify the word ahs by bor- 
rowing Wd from verse No. 48, and the result is 


““qucag fsa’ i.e. “one who possesses the yogic equa- 
nimity”, There may not be much strain in this. The 
difficulty comes in, however, in considering how the 
karmayogin gets over Ghd and ghd, good and evil 
deeds or their effects. It is an accepted tenet of all 
Vedantins that God-vision or self-realization alone 
destroys old karma (except IR) and prevents the fu- 
ture too, and what is destroyed or prevented includes 
good and bad karma (herein there is a qualification 
which will soon be explained). How then does karma 
yogin conquer karma? 


Sankaracharya and several of his disciples offer 
the explanation that he achieves it in due course after 
reaching the next higher stage of mental purity and 
then the next one of self-realization. What it comes to 


is this, that JÈ meaning knowledge or realization is first 
limited to mean taaga, and when the sense comes into 
conflict with the predicate (ratte JFR), a gap is cre- 
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ated and words put in to fill it up. These two points, viz., 
a borrowed qualification and ellipsis, make the commen- 
tary of the line somewhat tortuous, if avoidable. 


Neelakanta sets out the solution of 
Sankaracharya, viz., the ellipsis and the way it is sup- 
plied, and keeps it aside as the explanation of ancient 
writers. He proceeds then to suggest what he calls a 
modern explanation. He says that karma yogin is able 
to kill sin by his merit and prevents karmic fruit, such 
as Swarga that accrues due hereafter, by not wishing 
for the same. 


Thus “gt means that he kills one and obstructs 
the birth ofthe other. The difference between the karma 
yogin and the gnanin is that the latter burns up all 
the past good karma while the former is not able to do 
so, and can choose such karma in the present and doit 
in such an unselfish manner as will obstruct the birth 
of future good (unwelcome, because it is obstructive). 


In this alternative exposition, the objections appear to 
be greater. 


There is, of course, the first one of reading Buddhi 
as Wagi. Secondly the term Weld (avoids or kills) has 
to be understood differently, according as it refers to 


Sin or merit ("IM or $4). Thirdly, YFA referred to, should 
be limited by the exclusion of past good karma and 
caving it to the gnanin to burn up in proper time. 


All this is avoidable by reading 3f% in its plain 
sense. It does mean knowledge or realization prima- 


BTN eam (afan) is equivalent to gnanin. That 
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he tackles Punya and Papa is common ground for all. 
There is no gap to be created and supplied, nor vio- 
lence done to the predicate. 


Sankarananda therefore adopts this and thinks 
that the first line as well as the second speaks only of 
gnana yoga and its results. We differ from him in the 
second line where we think that karma yoga is en- 
joined, because of the gnana that results immediately 
and the conquest of Punya and Papa following upon 
gnana thereon. 


Madhusoodana, too, in addition to his startling 


note that aha means ‘the inanimate yoga itself’, 
offers an alternative suggestion that the word means 
‘fnanin’. 


Sri Madhwa has, throughout, understood gfx to 
mean gnana. The sage gets rid of good and evil (with 
the qualification next to be explained), the next verse. 
No. 51, which is explanatory of the present one makes 


the point clear, that the persons described as Ahearn 
are freed from the bonds of birth. 


We now come to the predicate of the first line. “He 
abandons or gets rid of swkrita and dushkrita”. The 
first point is, what are the things he gets rid of. That 
he discards all that is evil, sinful and unpleasant, is 
allowed by all. As to his punya achievements the good 
he has stored in ages incalculable, does he give them 
up, too? Then again, for the future, does he refrain from 
every good action and omit to earn any more punya 
after he becomes a gnanin. 
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Sri Madhwa argues that there is no reason for the 
sage doing so. The sage rejects whatever of good karma 
and its fruit is unwelcome and undesirable for him. 
Whatever must prove an obstacle in his path to mukti 
and in the enjoyment of mukti, he discards, of course. 
But there are punyas he need not and does not discard 
thus. They are such as are helpful and useful to him. 


It is a vital part of Monism that karma has no art 
or part in the equipment of the gnanin. All Karma, all 
punya must die, like all sins; otherwise, no gnana is 
possible and no mukti. 


There is difference between us and Monists fun- 
damentally as to what mukti consists in. Whereas they 
hold that mukti is self-realization, or, in other words, 
attainment of unity with the Absolute (Brahman), we 
say that the redeemed Jeeva only gets rid of his mate- 
rial prison in mukti, dwells in abodes of bliss, retains 
his individuality, and enjoys whatever state of plea- 


sures he chooses, reveling in the supreme bliss of the 
Divine presence, 
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The Divine will (4831) is a great factor to be 
taken into account. Hence, His Grace should be secured. 
He should be prayed to, to withdraw His great will 
which holds the Jeeva bound. Good Karma of the past 
and the future helps the sage to secure this Grace. Even 
after mukti, it helps him to develop the full measure of 
bliss of which his soul is capable. 


It enables him to secure and enjoy without effort, 
as amere fiat of volition, to create, on the spot, whatever 
state of pleasure he may desire, to go anywhere and see 
anybody, and to do anything or achieve any thing. 


The Adwaitic conception of mukti allows no indi- 
viduality or bliss to one who has reached salvation. He 
is merged in the ocean of Brahman and becomes one 
with him. As Brahman enjoys no bliss though He may 
be bliss itself (on the analogy that sugar-candy does 
not enjoy sweetness though it is sweet), the mukta feels 
or enjoys no bliss. He has no past to call to memory 
and no individuality for thought, emotion and volition. 
In this system, there is naturally no place for any ben- 
efit or advantage to be derived in mukti from good 
karma. 


This subject is a vast one as it is a fundamental 
point of difference. I cannot take up more space for fur- 
ther details or quoting authority. The Sanskrit portion 
contains some quotations and a short discussion. 


51) seer sheen fe we aT RAAT: | 
HTT HM: Te TATA N 
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born of work, action or 
observances 


at 

JIR: .. possessed of knowledge 

R k indeed 

Ta fruits 

AFAT a abandoning 

aAA: .. the highly wise 

CECCI CIEE RE ip released from the bonds of 
birth 

T goal 

Tafa 2 reach 

ATA free from suffering 


"Those who abandon the fruits of work attain 
knowledge, and become (in due course) supremely wise 
(by seeing God), They are freed from the bonds of birth 
and reach the goal where there is no suffering." 


This verse consists of two separate predications. 


It sums up (1) what leads to gnana, and (2) what 
gnana leads to. 


The first line Speaks of the philosophy of conduct 
waea fes in not desiring the price of work. The sec- 


Knowledge is of two kind 
s: (1) Repeated study of 
oe pee and contemplation that produces convic- 
i y ia aith. This is knowledge of an inferior-order. 
strengthened by the piety and purity of the reli- 
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gious life which is unmindful of rewards. This scrip- 
tural knowledge results, when it is ripe, in the direct 
vision of God. (2) This is true realization, when the seer 
stands face to face with God, bathed in the bliss and 
glory of His presence. The indirect knowledge acquired 
by study and contemplation is referred to in the ex- 
pression Jg: , while the term WW: refers to God- 
vision, a state which American psychologists (Buck, 
etc.) seem to call supra-consciousness or cosmic con- 
sciousness. 


The reader may note that the verse points out 
five steps which the devotee must take: 


(1) the unselfish religious life, 


(2) the acquisition of conviction and faith by piety 
and study 


(3) the attainment of Divine wisdom by visioning 
God, 


(4) the release from samsara, and 


(5) the entry into Vykunta. 


A word on each of these five stages may not be 
out of place. We are, by this time, somewhat familiar 
with the oft-repeated notion that mercenary motives 
should not rule our life. But some confusion is possible 


in reading the phrase fag: and qii Ha WaT along 
with the clause in the preceding verse JRA aig 
oH GHIgd. The language of the two expressions looks 
similar, In both, the subject of the sentence is aan. 


388 The Bhagavad Geeta 


In both, the predicate is abandonment. In spite of the 
apparent similarity, the points urged are not the same. 
Whereas the previous verse spoke of all Karma, past, 
present and future, being forsaken in the sense of 
being burnt up, the present verse only speaks of the 
doer abandoning the coming fruit by refraining at the 
time of action from desire of price. In other words, the 
former is next door to the final beatitude, while the 
latter is a preliminary stage, the first of the five steps 
in the onward march. To be rid of karmic shackles af- 
ter God-vision is one thing: Not to set one’s heart upon 
sordid ends is quite another, though both are described 
by the word ‘abandon’. Closely observing, the similar- 
ity of words, too, is not so very great as to be really 


misleading. Mark the expression UFdg-hd used before, 
as against atisi he herein, The difference between the 
two affects the meaning of the subject 3f¢ath and the 
predicate MM as pointed out. 

Sankarananda has, as a matter of fact, construed 


the past verse and the present one in such a manner 


that the ideas conveyed seem identical. According to 
him, both th 


That the gnana yogin burns up Karma by the force of 


ananda has failed to distinguish be- 
tween the two verses. ed to distinguis 


Ttis to be noted, moreover, that J&J: and WAT: 
a demas if literally understood. Possessed of 
intellect, knowledge, reason, or mind, is the general 
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idea. It is necessary to see what Sri Krishna meant by 
two such apparently synonymous words. 
Ramanujacharya does not notice the redundancy, nor 
does Sankarananda. Sankaracharya and many of his 


school render Jg: to mean anagem: so that, the 


word refers to karma yogins —i.e., people possessed of 
mental equanimity (explained in verse 48) and en- 
gaged in a life of action. They say that WATT: refers 
to the gnanins who have attained self-realization. The 
relation between the two is that the former is the pre- 
paratory stage to the latter. 


This view is in general agreement with Sri 
Madhwa’s, except that he does not link the word ate 
with WaAct as Sankaracharya does in verses 49, 50, and 


in the present verse (51). The word gf% lends itself to 
mean the mind, the intellect or knowledge, higher or 
lower, according as the context requires. But, lined with 
WA, it acquires a technical signification and denotes 
only the karma yogin. Sri Madhwa sees no good rea- 


son for dragging in the word We at every step and in 
every verse to form a compound with Buddhi wher- 
ever used. 


The second line of the verse speaks of the stage 
after gnana has been attained. The seer is freed from 
the bonds of birth. Here birth stands for whatever con- 
tinues to hold us in prison. It, of course, stands for death 
also. We are tossed about by an infinite series and suc- 
cession of births and deaths. Avidya, the positive illu- 
sion that holds us in fetters from beginningless time, 
is our enemy. Gnana kills it like a cat devouring a 
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mouse, with all its latent potentialities. The Lords’s will 
is another important factor that veils us from the goal. 
Pleased with the sincerity of the devotee and his true 
devotion and wisdom, God withdraws the veil out of 
pure grace and wills it, he shall be free’. The word birth’ 
spoken of as a bond is a short expression to signify all 
the factors and elements constituting impediments in 
our way to the goal. 


As to what our bondage consists of, what it is to 
become free, and what it is so go to the abode of no 
suffering, the conceptions of the dualist differ from those 
of the Monist. The Monist holds not only that our bond 
is forged for us by avidya but that the bond itselfis a 
delusion. He says that we fancy, as in a dream, that we 
are in bondage, and the process of getting free is to 
fancy that we are really and truly free. Whatever may 
be the merits of this doctrine of delusion, it is a stern 
fact that we are all plunged in trouble and misery in 
Samsara, and no amount of imagination to the con- 
trary can get rid of it. Secondly, the words of the Geeta 


lend no room for the view that the bondage we suffer 
from is a mere halluciation. 


The last clause of the verse says “they go to the 
abode of no suffering”. The Monist sees that the ex- 
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It is a point of some interest to observes that 
Sankaracharya, Sridhara and even Madhusoodana, 


allow that ‘‘T@’’ abode herein alluded to, is the region 
of Vishnu (Vaikunta, where he is said to live ina spe- 
cial sense). Annotators like Neelakanta, 
Sankarananda and Venkatanatha, fight shy of Vishnu 
(Vaikunta, where he is said to live in a special sense.) 
Annotators like Neelakanta, Sankarananda and 
Venkatanatha, fight shy of Vishnu, evidently, and do 
not see any allusion to Vishnu’s abode as contemplated 
here. 


The Monist is partial to what is known as 
Jeevanmukti. According to him, when unity is realized, 
there is no further gap or step between him and the 
goal. To realize it is the same thing as to attain it. It is 
done now and here as soon as the conviction dawns on 
the mind that he is Brahman and all is Brahman. In 
such a system, there is no such thing as the goal being 
postponed to a future time, nor is there any occasion, 
need or possibility, of journeying in space from such a 
thing as this world to a region called Heaven. 


Here again, the language of the Geeta does not 
lend scope for any such subtlety. It speaks of the jour- 
ney and of the Heaven in which, once reached, there is 
no further trouble. The plain words, plainly understood, 
read as if the seeker, now become a seer, reaches the 
divine abode and dwells there for ever in unalloyed bliss. 


The school of logicians known as Natyayikas hold 
that Heaven, by which the final release is meant, of- 
fers us no positive bliss but only an utter absence of 
suffering. The summum bonum is, according to them, 
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a negative condition of non-suffering. The commenta- 
tor of Madhusoodana (Brahmadatta Sarma) vehe- 
mently attacks this position saying, “if Mukti is but 
absence of misery, it resolves itself into an inanimate 
something and is hardly worth aspiring for, because, 
after all, a condition of no-bliss is mere inanimate in- 
ertness akin to a swoon. Assuming that, unlike a 
swoon, Mukti is a conscious absence of misery, the ob- 
jection still holds that it is not worth while aspiring for 
a merely negative condition”. 


The view of the Nyaya school that mukti is noth- 
ing but gM, is not shared by other Vedic followers. 
According to Sri Madhwa, Mukti is absence of misery 
together with supreme positive bliss. Though the word 
used in the Geeta is 34144 (free from disease or suffer- 
ing), it denotes the positive aspect of bliss also (the pre- 
fix 3 means ‘not’ as well as, ‘the opposite of’) 


the Nyaya school. F or, the Monist’s conception of Mukti 
seems to be no better. Drowned in the ocean of Brah- 


ing, though to taste it is sweet. Thus, as salvation 
Bea this school also, reduction to a state of inert- 
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2) Fal a Heated gata | 
ee oO 


Fal when 

aq BS your 

Henle oe the confusing barrier of ignorance 
ata: ot reason 

aaa ii surmounts 

del A then 

THT a you attain 

fred .. the full benefit 

AAA R of all future study 

AIA, F i" and of the past study 


"When your reason surmounts ignorance, then 
you reach the full benefit of future and past studies 
(.e., of work or yoga).” 


The previous verse spoke of five things. It spoke 
of one who abandons the fruits of work, attains knowl- 
edge, becomes a seer, throws off the fetters of birth, and 
reaches the abode of bliss. Of these five matters, 
viz., abandonment of fruit, attainment of knowledge, 
securing God-vision, emancipation and entry into the 
abode of bliss, a doubt may be based on any one of these 
and a query addressed to the Lord, ‘when can I attain 
it?’ and it may well be argued that the present verse is 
meant to answer such a question. Many of the commen- 
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tators understand the link between the last and the 
present verse in this manner. Sankaracharya and 
Madhusoodana, for instance, introduce the verse by the 
query, when shall I attain the mental purity produced 
by abandoning all mercenary motives? Or when shall I 
secure disattachment to karmic fruits? Another 
(Neelakanta) states the query to be, when shall I reach 
sankhya or the condition of self-realized light? Sridhara 
thinks that the question impliedly asked, is when will 
bondage snap, or when shall I reach Vaikunta? 


I cannot say, that, if the doubt which the present 
verse is meant to dispel be based on some one or more 
of the five predicates of the previous verse, this rela- 
tive connection is wrong. But if it be possible to find a 
closer connection between the verse under comment 
and the context which deals with the obligatoriness of 
karmic performance, I should certainly prefer that con- 
struction. Sri Madhwa shapes the query thus, “How 
long am I to perform work in the manner laid down by 
you, that is, in a spirit of dispassionate disinterested- 
ness, and as a piece of Divine worship?” This doubt is 
quite legitimate and arises very naturally and beauti- 
fully from the mandate of Karma yoga. How long? what 
is the limit? is an important point to discover. 


À The answer is contained in the teaching that dis- 
interested work is our lot until the barrier of confus- 
ing doubts, ignorance, illusion and misapprehension, 
which beset our erring life, has been surmounted. 
There is no time-limit such as can be fixed in months, 
years or ages. Work must be done in the proper spirit 
till the delusions of Samsara are overcome. 
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The commentator of Sankaracharya does not 
miss the opportunity of a fling at Arjuna in this con- 
nection and thinks that ‘‘d’’ “your” is a pointed refer- 
ence to Arjuna’s great ignorance. More than once, I 
have tried to show that Arjuna should be deemed a 
great gnanin rather than as an ignoramus. Even 
Venkatanatha of the Adwaitic school chafes at the en- 
deavour of his brethren to belittle Arjuna. The word a 
in the present verse as elsewhere (e.g., verse 47) is quite 
impersonal. It applies to any jeeva who gropes in 
samsara. The teachings of the Geeta are not meant for 
Arjnua alone. He only furnished an occasion for the 
lessons taught. 


In commenting on HE or ignorance, the annota- 
tors have give free vent to their own pet theories and 
tenets of religion and philosophy. Some think that the 
mental distraction of life caused by troubles, cares and 
disappointments, is meant by the word. (Neelakanta). 
Others think that the likes and dislikes that rule our 
life are pointed to. (Sankarananda). Ramanujacharya 
makes out that the magnetic attraction to petty fruit is 
what is termed Hig, All these are doubtless aspects, mani- 


` N . 
festations, or products of ignorance or delusion. HR is 
ignorance in a comprehensive sense, and it is needless 
to single out any ofits offspring for special notice. 


It is however necessary to note one subtle ren- 
dering of Aig greatly emphasized by Venkatanatha. 
Ignorance is understood in Vedantic literature as of 
two kinds. That which is the root of samsara is known 


as Wenterer and is said to be a positive substance. Every 
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other ignorance which screens off mundane knowledge 
and is removed by the light of sciences, observation, 
inference and testimony, is not positive in character 


but is negative (is ANIA). The Vedantic doctrine is that 


the former (root-ignorance) is destroyed only by god- 
Vision, or Realization whatever this consists of. 


Venkatanatha says that Hg in the Geeta verse 


denotes root-ignorance (iT), because Arjuna, the 
highly qualified pupil of Sri Krishna, must be deemed 
to have already possessed knowledge of a superior or- 
der and the only ignorance remaining to be dispelled 
in his case was the positive avidya. 


The question of Arjuna being a sage or no sage 
has been often discussed. There seems to be three po- 
sitions on this point. Sankaracharya and 
Ramanujacharya put him low in the scale and make, 
of him, an exceptionally dull, confused, and ignorant 
berson. Venkatanatha protests against this and raises 
him to be a very advanced pupil, but next door to sage 
and seer. Sri Madhwa holds Arjuna to be a Deva who 
had visioned God and accounts for apparent exhibi- 
tions of ignorance and doubts on his part. 


The present verse may well be construed apart 
from and irrespective of this controversy. Ht by which 
is meant ignorance, confusion, misapprehension and 
other allied mental conditions, in which, light is ab- 
revails largely in the world, leaving 
Toot-ignorance severely alone, The Geeta verse is ad- 


dressed impersonally to every one who gropes in the 
darkness of ignorance. 


Chapter - Il Verse - 52 397 


Then again, pursuing Venkatanatha’s line of 
thought, what does the teaching come to? “When the 
root-ignorance is overcome (which, according to his 
school, takes place by the realization of the world being 
illusory), you are disattached from the bonds of desire 
condemned in the past verses of the Geeta and going to 
be censured in future ones”. This teaching seems quite 
out of tune with the context, and the two lines of the 
Geeta make little sense as set out by this commentator. 


According to him and all others (but Sri Madhwa), frag 
denotes ‘disattachment from worldly desires’. “On the 
disappearance of root ignorance, dispassion follows’ is 
the sense evolved. This is not monism. If Avidya goes, 
everything goes, not merely ‘desire’. Expulsion of Avidya 
is the final stage and not a vestige remains, thereafter, 
of anything to be attained, while AMT spoken of in the 
second line is but a very inferior stage and step in the 
progress of the seeker. 


It is thus unintelligible, in this context of Karma 


yoga and the obvious trend of thought, to confine Hig 
to root-ignorance. It is more reasonable to include in 
the word every piece of false knowledge that has to be 
cleared out of the mind before reaching the purity and 
piety that form the outfit of the seeker. Study alone 
can confer knowledge. Duty well done purifies the 
mind. Equipped with purity, the seeker studies, fixes 
God in his mind, and contemplates. The first line of 


the Geeta speaking of HK overcome, relates to the pro- 


cess of mental purity sought and reached. This is the 
interpretation of Sri Madhwa. It answers the query 
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How long is unselfish work to be done? Answer- Until 
mental purity is reached, so that it may aid and 
strengthen the task of sacred studies. 


The brunt of the controversy in this verse is to be 
found in the second line. The expression Wq ATA 


a fag is undoubtedly difficult to construe. fad means, 
ordinarily, ‘disattachment from desires’ — what is 
known as Vairagya. This is the sense put on it by all 
the commentators but Sri Madhwa. He however de- 
parts from this meaning and construes the word to 
mean “full benefit”— the literal significance of the word. 
Now, what is the reason for this departure, and is it 
right and sound? 


To see this, we turn to the words AMAT and Ade. 
These mean “of what is to be heard and of what has 
been heard”, If Taz stood by itself, we might easily rec- 
oncile ourselves to the meaning of ‘disattachment’. But 
it occurs in connection with the words Aldea and ATA; 
to be disattached from these is, indeed, unintelligible, 


Neelakanta and some others would take the 
whole range of scriptures, Vedas and all, as things to 


be disattachment from, and to be utterly cast away. 
When Ignorance disa 
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One feels astounded at this reasoning, and the fal- 
lacy thereof is obvious. If study is dispensed with, where, 
ever, is the chance of reaching mental purity at all? 


Sankaracharya’s note is, “what has been studied 
and remains to be studied is discovered to be useless”. 
The language is ambiguous. His annotator 
(Anandagiri) feels that the condemnation should ap- 
ply only to secular studies and not to the scriptures 
dealing with the soul, and interprets accordingly. He 
evidently cannot reconcile himself to a wholesale ne- 
glect or censure of all shastras. 


Ramanujacharya thinks that the allusion is to 
the teachings given in the previous portion of the Geeta, 
and going to be repeated later on also in the same work,,. 
He makes out that, if Hlé vanishes, the man becomes 
disattached from selfish desire. What is to be shunned 
is just what has been censured in the Geeta. 


It is to be observed that 41 and AMA are words 
of general import. Ramanujacharya has to limit their 
application in two ways, (first) by confining them to 
the Bhagavad Geeta and (secondly) by further confin- 
ing them to such parts thereof as speak of what we 
should shun and abandon. 


Sridhara takes At and Adae as containing no 
specific reference to studies, scriptures, or works of any 
kind, but as a general reference to whatever we have 
heard of or are going to hear of. In other words, the 
injunction is to abandon all the temptations of the 
sense. 
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Sankarananda covers, under the words in ques- 
tion, the whole range of cosmic experience, and says 
that the seer finds everything unreal like a mirage, 
and transcends it. Here again we cannot help observ- 
ing that the notion of the unreality of the cosmos is 
rather remotely, if at all, connected with Karma yoga, 
and the words under comment can hardly bear the 
strain put on them so as to signify not only the entire 
cosmos but also their unreality. 


Venkatanatha is one who is evidently partial to 
Patanjali. From his yoga system (whi ch, however, all 
Vedantins are agreed, the Geeta does not care to adopt) 
the definition and classification of Vairagya is borrowed 
by Venkatanatha and the present Geeta verse con- 
strued accordingly. He says vatragya is twofold, the 
higher and the lower. The lower one discards all worldly 
possessions, earthly goods, family and all. The higher 
vairagya discards and avoids the world altogether, and 
leads the disattached into the absolute trance known 
as “unconscious samadhi”, Now Arjuna was already a 
fat in the lower sense. Otherwise, he would not have 
been taken in hand by the Divine teacher as a compe- 
tent pupil. Hence, in his case, the disattachment faxth 
to be taught was the higher one alone. Thus the teach- 
ing means that “by conquering Hie, Arjuna would equip 
himself with the Special disattachment leading to the 
trance of samadhi”, (Sava) i 


We have no quarrel with Patanjali’s definitions 
and refinements. Nor is it possible to devote any space 
for criticizing it. But surely, Venkatanatha is novel in 
construing the Geeta verse on the technicalities of 
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Patanjali. As to the sense evolved. Venkatanath’s ren- 
dering comes to this, “if Ag (by which root-ignorance is 
meant) is gone, then follows 4R? (disattachment) lead- 


ing to the trance of Aatla’’. No monist will accept this 
causal sequence for a moment, for, according to him, if 


Aeterear is gone, nothing more is to be said or done. 
Sankaracharya, and Madhusoodana whom 
Venkatanatha admires and largely follows, think that 
the disattachment under notice relates only to the fruits 
of karma, to the mercenary price of work here and in 
swarga. Why does Venkatanatha think that they are 
wrong and he alone is right? If his only difficulty, as 
seems to be the case, is that Arjuna is already a fan 
in the ordinary sense, and free from all worldly affec- 
tions, and deserved to be taught what is called the 
higher virakti alone, an easy solution is found in the 
reply that the verse is one of general application to all 
men who are in Aig and want RRR, and not to Arjuna 


alone. 


That the line presents difficulties is obvious. fade 
in the sense of renunciation understood along with 
studies, sounds a jarring note. Few can tolerate the 
notion of any one renouncing, abandoning, or con- 
demning, Vedic studies. This result is not appreciated 
by several of the Adwaitic annotators themselves. A 
few reconcile themselves to it by violent Adwaita. To 
suit the words to sense, others do violence to the words 


Ad and ATA. In this dilemma, it naturally strikes one 
whether all this trouble has not arisen from the as- 
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sumption that fida means awa, and cannot bear any 
other meaning. Sri Madhwa comes here to the rescue 
and explains the word to mean “full benefit” as it does 
literally. This does not offend against grammar and 
usage, as has been amply explained by him and by his 
commentator in Prameya Deepika. With a sense of re- 
lief, we see that the second line of the Geeta verse 
makes perfect sense. It now reads thus, then you reach 
the full benefit of the past and the future studies. Un- 
til delusion is conquered, the seeker is still groping 
away. He is yet far from the promised Land. When his 
delusions disappear, he is within sight of it, and all his 
studies begin to bear fruit. This agrees well with the 
context, for the doubt is, “How long am I to be engaged 
in Karma yoga?” Answer —“Till your ignorance van- 
ishes; for, then you enter on a new stage when studies 
bear fruit by leading you assuredly to redemption”. 


For this rendering, authorities have been quoted 
by Sri Madhwa, and the reader who is interested is 
referred to the Sanskrit exposition. 


A point incidentally arising in this connection has 
also been discussed by the Master. It is this, whether 
seers like Suka Muni have not to engage in study, con- 
templation etc., even after the attainment of God-vi- 
sion. The answer is that they do and have to. But what 
is the object, if Enana the ultimate fruit of work has 
been got already. The reply is, that for achievements 
after the stage of gnana, there are appropriate results 
in mukti in the shape of enhanced bliss, This point has 
been discussed elsewhere. We do not hold that all 
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muktas enjoy an equal measure of bliss. They are alike 
in that they are not affected by the slightest tinge of 
pain or misery. But as to bliss, they vastly differ, and 
the gradation ranges from a small point to the Infinity 
of Divine Bliss. Sri Madhwa differs from 
Ramanujacharya radically on this point. Itis, however, 
not possible to go into the further details of the discus- 
sion here. 


Before closing, I beg leave to subjoin the transla- 
tion of this verse by professor Rangachariar and leave 
it alone without comment. 


“When your intelligence gets beyond the impass- 
able confusion of illusion, then you will become dis- 
gusted with what is to be heard (as revealed teaching) 
as also with what has been already heard as such.” 


53) afafaufarar aaa ered fact | 
UAA JRT THAT N 


atataatarat a at conflict with the Vedas 


q Be your 

Bll uf when 

emai D remains 

Raa si steadfast 

aait ae in meditative trance 
AAT es unshaken 


ata: a mind 
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del a then 
ant s the summum bonum of yoga 
HATE a you attain 


"When your mind, at conflict with the Vedas at 
first, becomes steadfast in faith and is unshaken in 
meditative trance, then you shall have attained the 
summum bonum of yoga." 


Another rendering (following Geeta Tatparya): 


"When your mind accepts the Vedas with the 
conviction born of study, when it remains firm in 
meditation, and fixedly one-pointed by deep contem- 
plation, then you reach a union with God." 


The last verse spoke of ale, its conquest, and 
the attainment of fida. We saw diversity of views 
as to what Hg consists of, what its conquest means, 


and what is denoted by fda. The present verse is 
meant to be explanatory of these expressions. 


It is an extreme position that ATE means "Root- 
ignorance," the positive darkness, responsible, prima- 
rily, for our bondage. Some Monists, without going 
so far, took Al to mean the notion of cosmic reality. 
to mean the thousand and one false 
notions that rule the life of man in this ignorant world. 
If we could gather some light from the Geeta itself 
rd had in mind, that should of course 


be welcome. Sri Madhwa thinks that 4fdfautdrat is 


meant to define and point out the AR of the foregoing 
verse in a way. 
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There is a stage, and the great majority of 
mankind are immersed in it, when men’s beliefs and 
convictions are at conflict with Vedic teachings. We 
then refuse or hesitate to accept the authority of the 
Vedic literature. We prefer to base beliefs on our own 
unaided reason. We flounder miserably and emerge 
as atheists or agnostics. This conditions is one of HE. 
It is, briefly speaking, characterized by conflict with 
the true Revelation. 


Then we proceed to the conquest of HE spoken 
of before. Ignorance or delusion is an intangible foe. 
What it is to grapple with it and overpower it, is 
explained in the clause ‘‘4el erate fata’ = “when 
the mind remains firmly convinced”. In this condition, 
the seeker has assimilated all the true teachings, and 
falters not. Misleading books and theories no longer 
distract or bewilder him. He has unutterable faith 
and conviction and believes firmly in the Vedas, and, 
in views, he is at one with them. This stage was figu- 
ratively described in the last verse as an act of 
surmounting Hig. Now the third and most difficult 
clause of the previous verse was where it spoke of 
Ade. The reader recollects the heated controversy 
around it, as to whether it denoted dispassion in 
general, or renunciation of Vedic literature wholly 
or in part, and so forth. Sri Madhwa explained that 
word in a manner that steered clear of any difficulty. 
In the present verse, the last clause del PANEELI] 


throws light on the meaning of fida. 
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Yoga in the present verse denotes the goal and 
the summum bonum of yoga. This is conceded by most 
of the commentators; otherwise, it makes no sense 
to speak of yoga as the end reached by unshaken, 
firm and profound contemplation, ifit means no more 
than karma yoga which is almost the first and lowest 
rung of the ladder rather than one which is high 
up, not to speak of the topmost. Thus, the parallelism 
of the two clauses is clear. While the last verse said 


dat Teale fade “Then you reach the full benefit, the 
“present verse says dal araara” you reach the 


fruition of yoga”. 


Looking further at the phraseology of the clauses 
in the verse, there are three difficulties in taking the 
expressions in their literal sense. 


1. The first arises out of atten trrat which 


apparently means renunciation of Vedas and studies 
~ a meaning akin to that of faz in the preceding 
verse, as understood, for instance, by professor 
Rangachariar who translates it, “You will become 
disgusted with Revealed teachings”. Is it right and 
correct to accept such a rendering? 


2. Secondly, the verse speaks of the mind being 


tater ‘unshaken’ and Aet ‘unshaken’. The object 
of the two synonyms has to be ascertained. 


3. Thirdly, the last clause anmarcen tar says that 
yoga is the end in view, whereas, far from being the 


goal, it is only a preliminar 
] y and preparatory step 
very far indeed from the goal. = : 
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The reader recollects that there are interpreters 
of note who are prepared to accept with complacency 
an absolute renunciation of studies, Vedas and Rey- 
elations. Bhaskara thinks that the true recluse has 
to do so. 


This notion that one does, or ought to, get 
disgusted with Vedas is not palatable to many of the 
commentators. Sridhara takes 4fd in the sense of 
teachings in general, whatever falls on our ears, from 
various quarters, all sorts of sayings good, bad and 
indifferent, by which the mind is distracted. 
Madhusoodana thinks that 4fd here is no doubt the 
Vedas, but the distraction of mind consisting of doubts 
and delusions spoken of, is caused by the Vedas not 
correctly understood. Venkatanatha says that ate here 


corresponds to Aq% in the last verse, and refers to 
sankhya taught in the Geeta from verse 12 to verse 
39, and coupled with Rua, the result arrived at 
by him, is that sankhya has perturbed Arjuna’s mind 
and filled it with doubts and delusions. This rendering 
is both original and strange. Why, forsooth, has 
sankhya spoiled Arjuna? If that has done so, what 
is the guarantee that the Geeta teaching yet in store 
will steady his mind? Why should Sri Krishna have 
wasted breath in teaching sankhya whose effect was 
so disastrous? 


The fact is that Venkatanatha borrowed from 
Ramanujacharya the meaning of ATA before and ata 
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herein. But he notices not that Ramanujacharya has 
understood famftTal to mean “chastened by or equipped 
with”. Thus understood, the sense is clear. (Equipped 
with the sankhya lessons). But Venkatanatha, having 
but partially borrowed from Ramanujacharya, has 
made out a jumble which lands him in the strange 
position that sankhya has spoiled and distracted 


Arjuna’s mind. If Aufa means, as it does, conflict, 


there is no difficulty in taking 4f in the ordinary 
sense of Vedas. The ignorant man is at conflict with 
Vedas in his ideas and beliefs. 


The verse speaks, in fact of three different stages. 
The earliest one is where the mind is at conflict with 
Revealed teachings. The next higher one is what is 
described in the Geeta verse fat eraf = “stands 
firm”. By patient, long and careful study, when con- 
viction is born and the mind wavers no longer like 
a weather-cock at every breeze of attractive theories 
or systems, it is at peace with Vedas. This is the 
middling stage when God has not yet been visioned, 
but the seeker is firmly fixed in Him through Vedic 
study. The third and highest stage is described in 


the Geeta verse as aaa = “unshaken in God”, 


being in the trance of @arey, Herein, the seeker is 
face to face with Him, and immersed in the supreme 
bliss of the Presence, No trumpet or thunder can rouse 


him from reverie, for, his mind is one-pointed and 
cannot be diverted or distracted. 


The reader may see that the verse makes little 
sense if the whole be taken as one sentence. On the 
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other hand, the meaning is clear if the first line and 
half of the second line be read as three distinct 
predications, dealing separately with the three dif- 
ferent stages of the seeker. The redundancy noticed 


with regard to RAS and ae now vanishes. 


Other commentators have, with ingenuity, tried 
to solve the redundancy as to fel and S41 in various 


ways. It is not necessary to go into those details. Some 
of them are fanciful. 


The third difficulty noticed above relates to the 
last clause dal armar N. Yoga here stands for the 
fruition or goal of yoga, and the meaning then is clear. 


That the verse should be read as alluding to 
three different stages, viz., 


1) Ignorance, 2) Knowledge, and 3) God-vision 


is well impressed by Sri Madhwa and 
Teekacharya. In this respect, several of the Monist 
commentators seem to agree, though, as to the 
meanings of individual words, there is variance. All 
of them take wmf to mean God or Brahman, while 
Sri Madhwa understands as as the unconscious trance 
of God-vision. 


It is also possible to interpret the verse as dealing 
With three stages in another sense. Study, cogitation 
and deep contemplation are three processes in the 


progess of the seeker. afefaterat may be translated 
as “convinced by the Vedas”. This is the first stage 
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of study. The second one is when the mind is steady, 
is Rag, unshaken in the cogitation of God. The third 
one is what is alluded to by aaa and NIF concen- 
tration. Thus the three processes usually known as 


AA, HAT, and AAAA are set out. Sri Madhwa has 
adopted this alternative rendering in Geeta Tatparya. 
This seems to be the view of Ramanujacharya also. 


He understands @atft to mean ‘the mind’. 


I venture to subjoin Professor Rangachariar’s 
translation of this verse: 


“When your firm mind which has (thus) rejected 
(Vedic and other) revealed teaching, is steady in 
Samadhi, then you will attain yoga”. 


The Professor understands yoga to mean samatua 
(even mind, see verse 48) and efficiency, lala (see 
verse 50). To be able to perform work unselfishly and 
efficiently, the present verse is said to lay down the 
qualifications. Among them, the first is to reject the 
Vedas and all revealed teaching. The second is to 


acquire a firm mind, and the third is mental con- 
centration. 


To any one who reveres the Vedas, the injunc- 
tion that they should be rejected is startling. In what 
sense they are to be rejected, has not been explained. 
A Buddhist, Christian or Mahomedan or any one who 
scorns the Vedas may say so with consistency. How 


ee Sri Krishna who praises the Vedas (ae GEREGEI 
:) give expression to such a sentiment? 
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To be firm in mind is the next equipment. It 
is not clear what this mental firmness is to be aimed 
at. We can conceive of firmness in God, in faith, in 
duty and so forth. What this particular firmness is 
associated with is not explained. 


Thirdly, mental concentration Wat is enjoined. 
Here again, the object on which the mind is to be 
focused, is not clear. It may be God, self, or duty, or 
anything else such as one’s profession or occupation. 
There is an attempt to reconcile the mental concen- 
tration here spoken of, with the trance described by 
Patanjali as Samadhi; but the two notions seem very 
different. The Professor is evidently dealing with the 
concentration of mind that is essential for the efficient 
performance of any duty or work. In this sense, it 
means whole-hearted devotion to any work that a 
man sets his hand to, be it in the field of thought, 
or manual labour, or art, or anything else. 


According to this rendering, the verse prescribes 
two qualifications for a successful performance of duty. 
One of them is negative and consists in rejecting the 
Vedas and revelations. The other is positive and 
consists in a developed will added to concentration. 


No doubt the professor speaks of self-realization 
and God-realization in his exposition under this verse; 
but this is only by the way. There is no word in the 
verse to denote or connote this idea, for the verse 
is meant, according to the rendering, only to explain 
the simple psychology of karma yoga and deals with 
the mental equipment of one who wishes to do duty 
dispassionately and efficiently. I need hardly point out 
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that not a single commentator of note (Sanskrit or 
English) has ever interpreted this verse in this startling 
manner. 


fanaa A: of one whois fixed in wisdom 
Al HST iz: what is the description 
TATE 2A who is fixed in samadhi 
ETIGI 3 O! Kesava 

fern: ae the one of steadfast wisdom 

fh mma of what does he speak of, 
afia why will he sit 

aa fh why will he go 


i "Arjuna said: what is the description of one who 
1s steady in wisdom, fixed in samadhi, O ! Kesava. 


What will that seer of fixed knowledge say, why will 
he sit, why will he go?" 


The Lord spoke of the God-visioned seer and 
the deep contemplation in which he remains blessed. 
Arjuna takes up the idea and seeks to know the 
descriptive characteristics of such a seer. The context 
ee query. No doubt the main subject was karma 
yoga but it was connected with God-vision, and the 
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seer who had achieved this consummation has been 
referred to in the closing words of the Master. Hence, 
Arjuna’s enquiry for obtaining more light on the same 
subject was quite natural. 


Some people fancy that as Arjuna was an 
ignorant person far away from the pinnacle of the 
seer, it was an aimless inquiry on his part to know 
of the seer and his movements and doings. 
Madhusoodana answers this doubt in his own way. 
He concedes that Arjuna was a deluded person and 
far from being a seer. But the truth is that whatever 
marks the distinguishing feature of a seer is, in the 
lower stages, an object of aspiration and endeavour 
for the seeker, so that, sustained effort for that end 
leads to gnana, and then, the qualities aspired for, 
are acquired, and become his natural characteristics. 
On this footing, Arjuna is competent to address an 
inquiry about the seer, for, he should make the seer’s 
attributes his own aim and goal. 


Sri Madhwa thinks that Arjuna was not, in fact, 
ignorant of the seer’s qualities and attributes. He 
quotes texts to shew that in Itihasas and Puranas, 
where the narration is made in the form of dialogues, 
sages do put questions for various reasons, and not 
because they are really quite ignorant. They do so 
to emphasize some point of the teaching, or to seek 
more light than they possess, or put themselves in 
the position of ignorant people and state possible 
doubts on their behalf, for the illumination of subtle 
points not easily noticeable by ordinary folk. 


The word WT is not to be understood in the 
ordinary sense of ‘speech’ in which case the question 
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asked will be, ‘what does the seer say?’ This will be 
flatly redundant with reference to E wade in the 
second line. Hence, all the commentators agree in 
construing HT to mean a ‘description’ or more cor- 
rectly, ‘a descriptive definition’ (of the sage). 


It is clear that Arjuna asks for a practical 
definition of the seer. But the verse uses the adjective 
TATE, to qualify the seer. Limited by this quali- 
fication, the question seems confined to the sage who 
is in samadhi or trance. Is this correct? Does Arjuna 
wish to know the characteristics of the sage whether 
awake or in trance, or of only the sage who is in 
meditative unconsciousness. 


Opinions naturally differ on this. San karacharya 
says that Arjuna wished to know of the sage who 
was plunged in samadhi. In deference to this a view, 
Madhusoodana, Neelakanta and Venkatanatha am- 
plify the point by Saying that the first line of the 
verse under notice relates to the sage in trance, and 
that the second line, to the sage who is awake. 


There is difficulty in confining the whole verse 
or even the first line of it to the sage in trance. If 
that was the question, the reply of the Lord would 
also have dealt with it. This reply extends from the 
next verse to the end of the chapter. In this we see 
no reference at all to the trance or conditions con- 
nected therewith. The Lord has spoken of renouncing 
desire, enduring pairs of Opposites, restraining the 
senses, and so forth. These traits belong to the sage 
In general. In verge 57, the Lord says, "He who is 
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not attached to anything, and who, coming by good 
and evil, neither rejoices nor hates — is one whose 
wisdom is fixed." Let us mark the words “coming by 
good and evil”. The sage in trance being utterly 
unconscious of the external world and being in a state 
quite non-responsive to outer impressions, cannot 
‘come by good and evil.’ This phrase is almost con- 
clusive of the point, that Arjuna’s question related 
to the sage in general and the reply was framed ac- 
cordingly. 


From the frame and tenor of the whole reply, 
it is obvious that Sri Krishna took Arjuna’s question 
to be general. Even Madhusoodana and others feel 
convinced of this, but they try to save their master 
Sankaracharya by adopting a medium course and 
saying that the first line of the verse relates to the 
sage in trance and the second to the wakeful. But 


there is little warrant for this division. feat in the 
first line is the same as qfi: in the second line, 


the exigencies of versification having necessitated a 
slight verbal alteration by a synonym being used. 


As to the language of Sankara Bhashya, it un- 
doubtedly says that Arjuna wanted to know of the 
sage in trance. One set of his followers save the situation 
by the device of splitting the two lines of the verse 
and taking them to relate to the ‘sage in trance’ and 
the ‘sage awake’ respectively. There is not a word about 
the trance in the whole of the Lord’s reply. Hence, 
another set of Sankaracharya’s commentators give 
up the position entirely, and concede that the whole 
verse relates to the sage in general. 
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In Sankara Bhashyotkarsha Dipika which is a 
commentary on Sankara Bhashya, specially written 
to set forth and illuminate its merits, the author 
strongly criticizes Madhusoodana, and repudiates the 
interpretation that the verse deals partly with the 
sage in trance and partly with the sage in wakefulness. 
He thinks that the sage in trance is quite out of place 
and irrelevant in the context, and if he had been 
asked about it, the Lord would surely have touched 
on it by words relating to the control of breaths which 
chiefly characterizes the samadhi trance. The Deepika 
author then tackles the language of Sankara Bhashya 
and construes it to suit his own meaning. He makes 
out that Samadhi is not ‘trance’, but means Brahman 
or mental balance. 


Another commentator of Sankara Bhashya also 
adopts the same construction (Anandagiri). 


Thus, there is a sharp difference of opinion 
among the members of the same school. 


Madhusoodana leads off one view and Deepika, the 
other. 


But sound reasoning drives one to think, as 
already set forth, that the sage in general (not alone 
the one In trance) is the subject of Arjuna’s question. 
Sri Madhwa interprets the verse in this sense. 


Then arises the doubt as to why the word Halter 
has been used in the verse as an adjective qualifying 
feng. It is the look-out of every commentator who 
adopts the view of the ‘Sage-in-general’ being the sub- 


Ject of the query, to dispose of the expression WAE 
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so as not to hinder his interpretation. Desikar thinks 
that the word aah means simply ‘the mind’ and no 
more. He explains it saying, that the compound word 
describes ‘one whose mind is under control.’ Utkarsha 
Deepika thinks that amf is either ‘Brahman’ or men- 
tal balance. He thinks that samadhi is not a technical 
word but only denotes the condition of the sage in 
general, without reference to the trance on which 
Patanjali lays stress. He quotes long passages from 


atlas where samadhi is seen defined in a general sense. 


In Geeta Tatparya, Sri Madhwa says that 
Ume means ‘one whose mind is unwarped by false 
reasoning’. Thus the word aAA qualifying Aa 
offers no difficulty, the two words being virtually ex- 
planatory of each other. The difficulty arises only if 
samadhi means the well-known ‘trance’, for, in this 
event, the Lord’s reply would have said something 
on ‘trance’. 


In Geeta Bhashya, Sri Madhwa concedes that 
amà means ‘trance’ and construes the verse on this 
footing. He, of course, holds that Arjuna’s question 
is not confined to the ‘sage-in-trance’ but relates to 
the sage in general. He vindicates his position by 
pointing out that amA is not a limiting epithet. 
It will be remembered that the last verse spoke of 
amaa Jf: (=“mind fixed in trance”). Arjuna al- 


ludes to this and quotes it by using aa. He 
means to say, “you have described the sage as one 
who is fixed in trance. I have not forgotten this 
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description. Of him, whom you have thus described 
I want further particulars”. Hence, THAT is merely 
an allusion to what the Lord has already said, and 
is only a quotation meant to suggest that Arjuna, 
remembering this, still wants a further description. 


The doubt arises next, that if the sage has already 
been defined and described as amI and Arjuna 
understood it as such, why he should seek for a further 
definition or description of the sage. To this, the reply 
has been given in Teekacharya’s Prameya Dipika to 
this effect:- “Every person fixed in samadhi (trance) 
is necessarily a sage, but the converse does not follow. 
If trance should be a distinguishing feature of the 
Sage, it will be defective as a definition, as it is not 
universally distributed, Hence, Arjuna seeks for some 


other definition universally applicable, and more 
popularly understood”, 


In the second line, Arjuna asks, “What does the 
Sage speak of, where does he sit what does he go 
to?”. The verbs chosen are merely indicative of the 
Bases movements in general. Arjuna did not select 
Speech’, ‘sitting’ and ‘going’ as actions of any special 
importance or significance in the sage. He wants to 
know why the Sage should speak at all, or be idle, 
Wate about, being a person of accomplished ends. 
Alanne prompted by purpose. The sage having 


‘ é 
eached the summum bonum, what are the springs 
and motives of his actions? 


Desikar thinks that f& MTT = “what does he 
speak of”, embraces al] Activities connected with speech; 


Chapter - Il Verse - 54 419 


fh aa = where does he go”, embraces every bodily 
movement and action, and that, consequently, the re- 
maining expression Andia relates to his mental 


activity. (Td means here, ‘thought’). Thus, the three 
expressions, according to Desikar, cover every pos- 


sible movement or action or energy in the range of 
thought, word or deed. 


Madhusoodana’s explanation is that, having 
awaken from trance (feritict), aanita? “how does 


he restrain the senses”, and facta “when he does not 
restrain the senses”, how does he get the desires 
qualified”. Madhusoodana does not make any special 
note about fh màd. No doubt, it is always desirable, 
wherever possible, to take the language employed in 
the literal sense. But with reference to fh area, what 
does he speak of, for instance, there is nothing in 
the Lord’s reply about the speech of the sage — whether 
he studies, or does not, and whether he teaches, or 
does not. If Arjuna meant to lay special emphasis 
on, ‘speech’, the Lord would surely have couched his 
reply in words such as, that the sage engages himself 
in holy studies, reads or teaches Bhagavata and so 
on. Madhusoodana thinks that the wakeful sage, may 
at times, keep the senses under restraint and, at others, 
let the reins loose. But he is no sage at all whose 
senses get the better of him. If he does let go the 
senses, where is the difficulty in grasping at sensuous 
fruits and obtaining gratificaton? And, up to the end 
of the chapter, in what portion does the Lord deal 
with this doubt, as to how the sage obtains grati- 
fication when he allows free play to the senses? 
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It seems to me that it involves needless strain 
to find special force and significance for the three 
verbs employed in the second line of this verse and 
that it is enough to take them in a general way as 
covering all the movements of the sage. 


A word more by way of summing up. While Sri 
Madhwa holds there are but two queries in this verse, 
others think there are four. According to the former, 
the first line contains only one question, viz., what is 
a descriptive definition of a gnanin; and the second seeks 
to know the characteristics of his movements and ac- 
tions. On the other hand, Madhusoodana takes the verse 
to put 4 questions, one in the first line and three by 
the three verbs of the second line. Desikar agrees as 
to the number of questions, but thinks that the three 
verbs of the second line stand respectively for the verbal, 
mental and physical movements of the seer. 


These questions are answered by the Lord up 
to the end of the chapter, According to Sri Madhwa, 
only one verse, viz 69, deals with the query of the 


second line, and the rest are meant as a reply to the 
question of the first line. 


It is common ground that the next succeeding 
verse, viz., 55, provides the definition sought of the 
sage. As to the remaining verses, Madhusoodana 


distributes them thus: 56-57 answer the query fhm 


“what does he speak of”, 58-63 answers Ihania, which, 
according to him, means ‘how does the seer, when 


awake, restrain his senses”. Nos. 64 to 71 answer fh 


which he construes as meaning, “how does he, 
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when awake, attain the desires of the senses”, if he 
does not restrain them? Other commentators resort 
to other sub-divisions to allot replies to the four queries 
under notice. 


APTA AAT 
55) Waele Fal HAA ATTA | 
AAMT FRAT TTAT Il 


worentet a abandons well 
qe 2 when 

GINIE w desires 
aaia al 

we y O! Arjuna 
Aaa es of the mind 
Hatt, A in God alone 
ACHAT g through God 
qE: wh is content 
fea: 38 the sage 

del st then 

wat ts is called 


The Lord said : 


"When he has cast away all the desires of the 
heart, O ! Arjuna, and rests contented only in God 
and through His grace, then he is called a sage." 
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As already observed, it is agreed on all hands 
that this verse begins to answer the first question 
of Arjuna relating to the characteristics of the sage 
who has visioned God. The subject transcends the 
personal experience of most men. The religious litera- 
ture, not only cf Hindus but the most nations, con- 
tains thrilling descriptions of prophets, sages, seers, 
Their introspection and self-contained joy is the theme 
of many an eloquent outburst in sacred writings. It 
is bound to be a marvellous experience altogether, 
quite above and beyond any known states of 
knowledge and pleasure. 


The reader is already aware of the controversy 
whether Arjuna wished to know only of the sage- 
in-trance or the sage in general. In this connection, 


the last clause of the verse fa Aare may be em- 


phasized. It is not seen coupled with the epithet 
WATT, Tt is also noteworthy that, throughout the 
chapter, the Lord does not tack on this epithet, so 
that the inference is irresistible that Sri Krishna spoke 


only of the sage in general and not merely of the 
seer-in-trance. 


. The Most important characteristic of the sage 
*8 renunciation of desires. The verse says that he is 
one who has abandoned all desires. The sense of the 
word “all” has to be limited in a way. Firstly, it is 
only desires that impede the path of the seeker and 
the seer that need to be renounced. The desire to 
know more of God, the desire to love Him with all 
the heart and all the soul, the desire to serve Him 
and secure His Grace, the desire for Vaikunta and 
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the ineffable bliss of the final salvation, these desires 
are quite ligitimate. They are no impediments in the 
way. Why should they be banished? Secondly, even 
Devas from Siva downwards have entertained wrong 
desires at times. Rudra, it is said, challenged and 
fought with Hari. Indra has given vent to passions, 
and so also down to the lowest gods, and men even 
in the admitted circle of seers; for, sages as they may 
be, they are not always face to face with Him. When 
their mind is turned towards the world, and when 
it happens to be dim by reason of worldly contacts 
or of Prarabdha Karma, they may fail into venial 
lapses, and these are but temporary. 


Thus, the sage defined by Sri Krishna is one 
who has, for all intents and purposes, renounced 
unworthy desires. In this connection, critic 
Venkatanatha attacks the view of Sri Madhwa. He 
says that the sage must give up not only worldly 
pleasures such as of pelf and power, but also lower 
heavens such as Brahma Loka as well as superhuman 
realizations, such as Anima and other Siddhees. He 
assumes that Sri Madhwa opposes the abandonment 
of these desires and proclaims, on that ground, that 
Madhwas stand refuted. (Hat: fteit:) But where 
does Sri Madhwa or any of his follwers say that Brahma 
Loka should be sought as an end or the eight or more 
Siddhees. Whatever is an impediment to Moksha is 
kept aside, and whatever is an aid thereof is accepted. 
If Monists say that no desire, not even one for God's 
Grace is admissible, then of course, we are at issue 
with them. 
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The epithet drta meaning “of the mind” looks 


at first, quite superfluous, as it qualifies HTH desires 
and no desire can be conceived which is not mental. 
The object of this epithet has been variously explained 
by various commentators. Some say that, as 
Naiyayikas hold desires to be attributes of the Spirit 
rather than of the mind, the Lord uses the adjective 
to disabuse the reader of this error. If desires were 
of the spirit, they would be incapable of eradication, 
for, everything spiritual is not differentiable from the 
Spirit itself and is eternally co-existent therewith. Sri 
Krishna, therefore, meant to say, “desires are mental 
and therefore banishable in character”. Most Monists 
adopt this explanation. Ramanujacharya does not no- 
tice this point. Sri Madhwa explains the object in 
the following manner. In verse 69, the Lord is going 
to say that relish or desire dies only on God-vision 
being attained. This latter is well-known to be a mental 
function until Mukti. If desire be not mental, there 
could be no hostility between the two, and one could 
not kill the other. The Lord draws attention to desires 


being mental so as to convince Arjuna that God-vision 
can destroy desire. 


___ The greatest merit of the sage is that he rejoices 
in God and by His grace. His happiness does not de- 
pend on the senses and their gratification. He does. 
not look outward for his joys, but is self-contained. 
He is supremely joyful and contented resting in Him 
solely, and fed by His infinite Grace. 


} Ramanujacharya renders AHAT (in the second 
line) to mean ‘with the mind’. The sense conveyed 
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seems to be that the sage is happy in mind, through 
mental balance and control. Sankaracharya takes the 


word to mean Self or the Jeeva. He renders cata 


also similarly. Sri Madhwa prefers AIrAl to mean God 
in both places, so that, according to Him, the 
neverceasing joy flows from God rather than Self. 
Venkatanatha has a very long note, in explanation 
of the view that this verse is confined to the sage- 
in-trance and does not deal with the sage who is awake. 
Following Yogasastra and the writings of Vidyaranya, 
he prefaces his note by enumerating seven stages 
of Yoga. The first stage is that of the seeker, elemen- 
tary and preparatory, where the devotee turns his 
heart to Mukti and longs for it. Next he approaches 
a teacher and studies Vedanta. Then he contemplates, 
and trains the mind to be one-pointed. In the fourth 
stage, he visions Brahman. The next, is one where 
he is deep in meditation, duality having disappeared. 
While in this trance, he is able to rouse himself to 
wakefulness at will. The sixth stage is a more intense 
trance. He is now beyond his depth, because he cannot 
rouse himself, but some one must bring it about. The 
seventh stage is an outright trance when the uncon- 
sciousness is perfect and there is no waking the person 
up. The body alone endures breathing low by some 
inscrutable law of Providnce. Having set out the seven 
stages, Venkatanatha says that the Geeta verse under 
comment deals with the sage in the 5, 6, and 7 
stages, which, as stated, are all conditions of trance 
in various degrees of intensity. 


I cannot see what words in the Geeta verse com- 
pel this restriction, or justify the exclusion of the sage 
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in the fourth stage set out above. This person who 
has visioned God (though wakeful) has certainly 
renounced desire and is self-contained in joy. The 
description in the verse therefore fully applies to him. 


Much may be said for or against the classifi- 
cation noted above, borrowed, as it is, partly from 
Patanjali and party from Adwaitic cult. It is however 
needless to pursue that line as it would be a clear 
digression. 


Ifthe wakeful sage (of the fourth stage) be deemed 
not to come under the Geeta definition, on the idea 
that he has not fully rooted out desires, then the 
definition is equally inapplicable to the sage in the 
fifth and sixth stages, for these do wake up at times 
and this means that sense-impressions AMI: are not 
totally absent from their minds. 


No doubt, Madhusoodhana is responsible appar- 
ently for Venkatanatha’s idea for he thinks that me 
1s an ellipsis to be supplied into the verse as an ad- 


jective qualifying fea. This view of Madhusoodhana 
4s quoted and criticized as wrong by the author of 
Sankara Bhashyotkarsha Deepika. Having regard to 
the word fads which means the sage (who has vi- 
sioned God), and to the absence of any limiting 
expressions or good grounds for doing so, Sri Madhwa 
construes the verse as of general application to the 
sage wakeful or in trance (4% to 7t stages). 


The Geeta ver 


se foll : néi 
the Upanishads. ows a well-known hym 
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Fal Al Ad HAT ASERI: = “when all desires 
of the heart vanish”. It is to be noted that, while the 


Geeta, uses the expression FATA, the Veda contains 


a paraphrase of it RIAT: and the two expressions 
obviously convey the same idea. Monist commenta- 
tors, however, lay emphasis on the word 44: and go 
off to find another passage in the Upanishads which 
runs thus: ‘RIER eUSA cmagisaet - 


N id N G g 
PIGEV IGRICI OGE EGREK ’ «all is mind, desire, reso- 


lution, doubt, belief, unbelief, courage, weakness, 
shame reason and fear”. The said commentators think 
that the word =M in the Geeta stands for all the ten 
mental states mentioned in the Vedic verse, and, so 
standing, the purport is that the sage has, in fact, 
destroyed and transcended all mental functions 
whatsoever. 


It does not seem to be reasonable that the sage 
should thus annihilate the mind. He must have will 
to concentrate his mind on God, and wish for more 
and more light from God, more and more of love for 
God, more and more of God’s grace. It may be that 
the word AT: has to be understood in a comprehen- 
sive sense. But it may comprehend the whole brood 
of mental cankers that the Lord is going to set out 
soon in verses 62-63 of this chapter, namely, 


1) nursing sense-objects, 
2) attachment, 

3) desire, 

4) anger, 
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5) delusion, 
6) confusion, 


and 7) loss of reason ending in ruin. 


There is something very appropriate in senses 
as well as context to take AM as comprehending these 
unwelcome tenants of the heart or mind, rather than 
construe it to mean the total subversion of mental 
functions. 


In marking the relevancy of this section about 
sages in a context dealing with karma yoga, it has 
to be remembered that the seeker and the seer are 
on a par in one sense, in respect to certain qualities 
and attributes. Whereas the seeker aims at them, 
struggles and scrambles for them, and puts forth 
mighty efforts to reach them, the sage is one who 
has got at them, and assimilated them as flesh of 
his flesh and bone of his bone. They are pre-eminently 
the sage’s qualities and attributes, as he lives, moves 
and has his being in them; they are as natural to 
him as the breath of his nostrils, and are brought 
on without effort. Thus the section about the char- 
acteristics of the sage is not out of place in Karma 
yoga, because the seeker has to be pointed out what 
his aim has to be. On this explanation, Sri Madhwa 
and Sankaracharaya are agreed. 


In the light of this explanation, the reader may 


observe that in TagtfÑ, the preposition ¥ denotes the 


easy, natural and involuntary renunciation, that alone 
marks the accomplished sage. 
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Ramanujacharya thinks that these 4 verses, Nos. 
55, 56, 57 and 58 go together and are linked up 
in a certain logical order. Desikar explains it in a 
long note (see especially under verse 58, in book) by 
pointing out that every aspirant has to pass through 
four different stages of ascent before reaching the end. 
The first step is that of the seeker endeavouring to 
control the senses. Verse No. 58 deals with this. The 
next higher is a stage where the mind is half mature, 
and is being trained to ripen the yet unripe longings. 
Verse No. 57 relates to this. The third is where the 
man has conquered them in fact, but retains lurking 
traces of the impressions alone. Verse No. 56 speaks 
of this. What is dealt with by the present verse marks 
the fourth stage where true conquest has been 
achieved and there is no vestige of the foe in the 
mind. 


It has to be pointed out that the four stages spo- 
ken of are technical expressions borrowed from 
Patanjali’s and Hiranyagarbha’s systems of yoga. These 
have defined the terms in their own way and marked 
out gradations for their own purposes. What one can- 
not see is how far the Geeta Verses Nos. 55 to 58 tally 
with that exposition. What is there, for instance, to 
show that verse No. 55 deals with the fourth stage 
and not with stages Nos. 1-2-3 and so likewise, about 
verses 56,57 & 58. The language employed does not 
show that any one of these verses speaks of a higher 
or a lower stage than any other or others. The whole 


subject is addressed to Quq and his characteristics, 
and all the four verses deal with that matter. What 
indication is there in the verses themselves to show 
that the attributes or qualifications mentioned in any 
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particular verse are of a lower or higher level than 
the rest? 


Sri Madhwa thinks that verse 55 gives the defi- 
nition and that this is simply amplified and explained 
by verse 56,57,58. The language of the Geeta fully 
supports this. 


56) AATA TEE: | 
CIGRUDEEJEISSnLINICEE GM 


Bay .. amid troubles 

AJITA: .. of unconcerned mind 

Tay .. as to pleasures 

Pegg: .. devoid of relish or joy 

daona: —... of banished passion, fear and 
anger 

fect: .. Ofstable wisdom 

aft: . sage 

ad .. heis called 


“Being of unconcerned mind amidst troubles, 
devoid of joy or relish in respect to pleasures, and 
having banished passion, fear and anger, he is called 
the sage of stable wisdom”. 


The relation of this verse to the context and to 
ast foregoing verse may first be noticed. That 


IS ante haty aska reply to a question of Arjuna posa 
without saying. But the doubt remains as to which 


the 1 
it is 
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among the questions it is meant to answer. The reader 
knows the controversy over verse No.54 as to whether 
it consists of 4 questions or two. It may be remembered 
that Madhusoodana and Venkatanatha are among 
those who hold that the first line of verse No. 54 asks 
one question and the second line three questions, and 
that the former relates to the sage-in-trance and the 
latter to the sage awake. They say that the verse 
under notice deals with the sage who has awakened 
and refers specially to Arjuna’s query as to what the 


sage speaks about (umia). 


It is difficult to follow these two annotators when 
they try, by a sort of special pleading, to make out 
this particular point. Let us try to follow 
Madhusoodana whom Venkatanatha simply copies. 
It is said that the ignorant man laments over a mishap 
and gives way to wild expressions of grief: similarly 
when he comes by good luck, he gives way to ex- 
pressions and ejaculations of self-gratulation. But the 
sage of stable wisdom behaves and speaks out dif- 
ferently on these occasions. He teaches his disciples 
that calmness and moderation of temper is the most 
appropriate thing under the circumstances. His teach- 
ing is calculated to subdue excitement under pain, 
and elation over joy. This is the explanation of the 
position that the verse answers the query fe ma. 
But the verse contains no words at all to shew that 
it is dealing with the speech or teachings of the sage. 
It speaks of calmness, absence of elation, relish, and 
the banishment of passion, fear and anger. These are 
mental conditions pure and simple. There is nothing 
said about the sage’s speech or words. 
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Sankarananda is another of those who think 
that the present verse deals with fh màd. But he 
explains the drift and purport of the verse in a different 
manner. According to him, the sage is a redeemed 
Monist. He sees nothing but Brahman anywhere. So, 
when evil occurs, or good, the sage is neither dis- 
tracted nor elated. But what does he do? He does 
nothing. What does he say? Simply nothing. Thus 


the answer to f WT is that the sage maintains 
a stolid silence. 


The reader may note the difference between 
Madhusoodana and Sankarananda. The former puts 
a speech into the mouth of the sage, and the latter 
makes him a mute, while both are agreed that the 
verse answers the query fi Wad. But there is as 
little warrant for reading the sage’s muteness into 
the verse as for putting speeches into his mouth, 
because the verse does not deal with that matter 
obviously, and relates only to his mental condition. 
Hence, Sankara Bhashyotkarsha Deepika quotes 


Madhusoodana on this puint and attacks his view 
as unsound. 


Ramanujacharya proceeds on a different track 
altogether. His view is that verses Nos. 55, 56, 57 
& 58 set out four different stages of the seeker, that 
No. 55 began with the topmost stage and that the 
present verse (56) deals with the next lower one. In 


outline, this point will be found discussed already, 
vide. page 446/447. 


I may only add that there is nothing in the verse 
under comment to show that the author is thinking 
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of Patanjali’s yogic stages and gradations, and that 
the third stage LEICCEN where a man is supposed 
to be free from every dross of worldliness but for an 
extremely fine and thin coat of ashes over his spiritual 
brilliance is the special subject of reference here. Verses 
Nos. 55, 56, 57 and 58 are so worded that there is 
no clue as to which verse deals with what stage, as- 
suming that they deal at all with the yogic jargon. 


One cannot help observing that Madhusoodana, 
Sankarananda and Ramanujacharya have indented 
largely on imagination and read into the verse all 
sorts of words and intents. 


Sri Madhwa’s view is, Arjuna asked only two 
questions, viz., 


Give me a descriptive definition of the sage (be 
he one awake or one in trance); 


What are the springs, motives, and the direc- 
tion, of his movements and action. 


There is no special charm about the sage’s speech 
for Arjuna to base and address a special query on 
it. Verse No. 55 gave the definition, and in that verse, 
M or desire, whose renunciation is the sage’s merit, 
stands for a whole brood of the heart’s cankers. The 
Lord proceeds to throw further light on this point, 
and explains some of those other faults and failings 
of the mind, which, He had briefly adverted to as 
A. Verses Nos. 56,57 and 58 are the three verses 
intended to elucidate the said foibles. All the verses 
up to the end of the chapter, except No. 69, are 
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addressed to this single topic, namely, furnishing a 
descriptive definition of the sage with such explana- 
tions and incidental elucidation as the context re- 
quired. 


Coming to a closer view of the verse, and study- 
ing its language, we see that the person of stable 


wisdom is called a aft (or sage). Etymologically, a 
Muni is one whois given to contemplation. He deserves 
the name, because he rests in God and is content 
with Him (aAa TE:). Moreover, one who is 
devoid of passions is called a Muni. The verse speaks 
of one who is free from anxiety, elation, passion, fear 
and anger, and these go to make a Muni. 
Sankaracharya renders Muni to mean a Sanyasin. 
This teacher is very partial to ascetics, viz., persons 
of the fourth order, for, he thinks that no other order 
is consistent with spirituality. 


Some people render ay, Gey to mean fears 
of unhappiness and hopes of enjoyment. The sense 
brought out is that the ignorant man worries himself 
on the approach of evil, and springs forward with 
elation over a mere prospect of joy. There is no reason 
to criticize this rendering. But the verse speaks, not 
only about the mental condition of fear and hope, 
but also of the mind after an evil or good has actually 
come to pass. The after-effects, too, of both are dif- 


ferent in a sage to what they are in a fool. 


It is to be observed that the qualities herein 
en of are common to the progressing seeker and 
e accomplished sage. In strict logic, the definition 


spok 
th 
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may be held fallacious as, being meant for the sage, 
it embraces a wider field by applying to seekers too. 
But the fact is, that the qualities of the sage are 
qualifications also for the seeker; only the latter 
struggles and scrambles for them with varying suc- 
cess, and the former possesses them as part and parcel 
of his nature. These mental attributes in the seeker 
are not equipments and aids leading him directly to 
Heaven. They are but stepping stones to God-vision, 
and the latter alone through God’s grace ushers him 
to Vaikunta. 


In the first line of the verse, freedom from concern 
and absence of wish are spoken of. In the second line, 
three qualities, viz., passion, fear and anger, are 
referred to. Some doubt has been left as to the mutual 
relation of these expressions. Are these five distinct 
and independent qualities, that the sage eschews, or 
are they only two, viz., those mentioned in the first 
line, for which an explanatory reason is furnished 
by the second line. Venkatanatha adopts the latter 
construction. He says that the chief predicate runs 
thus, “the sage of stable wisdom is free from concern 
and is devoid of desire (wish or relish). Why? Because, 
he is free from attachment, fear and anger. Freedom 
from attachment is the reason for the absence of desire. 
Freedom from fear and anger is the reason for the 
total absence of concern”. 


Other commentators, however, take the five at- 
tributes as being distinct and independent. 


In either view, it is necessary to understand the 
distinction between al and W, as well as that be- 
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tween Bal and W4. Of the five terms, these are two 
couples each of which, ordinarily understood, consists 
of synonyms. The fifth, viz., anger needs no special 
notice. 


Taking the second couple, vat and Wq, it must 


be said that S&T here, does not mean fear, but stands 
for every sentiment of concern, mental uneasiness, 
distraction and alarm. The root 3¢+faa denotes in 


the lexicon, (1) fear; (2) loss of balance. The latter 
is the sense in the present context. 


As to the other couple €{@l and W, 
Ramanujacharya and Desikar say that the former 
is a generic expression and the latter specific, and 
as both have been used, the former is limited thereby 
to what the latter does not cover. Thus understood, 
ERI means ‘attachment, wish, desire or joy for the 


good actually realized’ and WT means hopes and 
longings for the good to come. 


Sri Madhwa thinks that WT here has a kind 
of technical Significance, and denotes the attraction 
felt towards an unworthy object on the false notion 
that it is worthy. It is an attachment superimposed 
on.a delusion, while el embraces every kind of desire, 


elation or relish. He quotes the lexicon as his au- 
thority. 


The verse says that the sage is one who is freed 


from the faults in question. But how does he achieve 
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that conquest? Madhusoodana has a long note on this 
point, interspersed largely with the Monist’s cult. He 
says that the five faults referred to here are delusions 
in form, essence, and substance, just as the notion of 
the serpent-in-the-rope is. The ignorant man, coming 
by a misfortune, curses himself and worries about 
it, being ignorant of the Prarabdha karma that is re- 
sponsible for it. He vainly wishes he were free from 
the mishap. Being a vain wish, it is a delusion. So 
again, when he comes by a good, he flashes forth into 
elation, indulges in self-gratulation, and wishes for more 
of the kind, though he has, in fact, no meritorious 
performance in stock to his credit which could produce 
more. This wish again is vain and is a delusion. Now 
the sage, who has realized unity, is not a victim of 
delusion. He is absolutely impervious to it. Hence, the 


moment he becomes a sage, he is above S&T, fel and 
the rest, by the sheer effect of Monistic realization. 


This explanation of how the sage comes to con- 
quer these enemies is, no doubt, interesting. But it 
gives rise to doubts. The notion of the ‘serpent-in the 
rope’ is false, because there is no serpant really in 


front. Analogously, WT is a delusion, as it takes an 
unworthy something as a worthy object. But JAT 


(=concern), et (=wish), W4 (=fear) & AN = (anger) 
are no delusions in essence, though they may some- 
times arise out of delusions. As sensations merely, 
they are true. If the reply is, that what is meant is 
that they are based on delusions, even then one has 
o doubt whether it is always so. One who ignores 
rarabdha, and curses himself over a misfortune, acts 
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no doubt, on a delusion. But one who is conscious 
of the causal relation between prarabdha and the 
evil, may also indulge in similar lament. It is not 
always safe to say that laments, griefs and worries 
are necessarily based on such a delusion. 


If instead of talking of prarabdha and other 
specific causes, the argument be based on the general 
truth that the concern etc., of every fool is based on 
the delusion that he is the arbiter of his own destiny, 
that he deems himself a free agent, in utter ignorance 
or neglect of God who alone is the Great Dispenser, 
the reasoning will be unexceptionable. 


Leaving aside these minute points of controversy, 
it is desirable to reflect, for a moment, on the purity 
and loftiness of the sage who is free from the faults 
In question. It falls within the experience of few men 
to be unconcerned over any ill-luck, mishap, or evil, 
or to be unelated over any joy, or to be free from 
any passion, fear or anger. Oh ! for a mental peace 
So Serene and sublime ! The world has nothing equal 
to it. Religious literature makes frequent mention 
of it and tells along stories of blessed men who have 
achieved the end—not merely the literature of India 
but of many other countries, races and nation. The 
Secret of this calmness and self-possession is the 
undoubted trust in God that they feel. Prahlada (vide 
Bhagavata, VII the Skandha) passed through a series 
Ree arene torments, was hurled from the moun- 
ee ie cast into the sea, and into fire, was 
ee ae y elephants under foot, was bitten by adders 
oe £ p a was hacked by deadly weapons. Yet, he 
ane r m y unruffled before, during and after the 

re. Ie Is a great example of the great serenity 
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of the sage. Of Avadhootas, there are thousands in 
India; but many are such only j in name. But a few, 


there are, who really discard the joys of the sense 
out and out. 


Of an unworthy fondness, a forcible illustration 
is Jada Bharata (Vide Bhagavata, Vth Skandha) fon- 
dling the young deer with all his heart. Modern people 
often substitute a dog in that place. The self-same 
Jada Bharata was born a deer in the next birth, and, 
in the next one after that, he was a veritable sage 
quite free from any of the faults we have been 
discussing. He lived with his brothers, went through 
the routine of life’s work and tasks, but his heart 
was absent in God. He was once compelled by sheer 
force to bear the king’s palanquin, but he went along 
perfectly unconcerned, and when taxed by the king 
for the serious inconvenience he caused by his un- 
concern and uneven step, he replied, without fear, 
that he had nothing to do with the tasks imposed 
on his body and limbs. King Alexander is said to have 
met a Sadhu in the Punjab or so, whom he tempted 
with wealth and other allurements to join the Royal 
camp. The Sadhu declined absolutely. The king 
threatened to behead him. The sage laughed outright, 
and burst out that he had heard of nothing more 
silly, because, the soul being deathless, there was no 
occasion whatever, for fear. 


TAA ASE FAIA | 
aifarate a ate Ter eT AT N 
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q; a whoever 

aaa z universally 
aah: a is unattached 
ad, A ne whatever 

Wey i coming by 
WR S good or evil 
q, aN does not rejoice 
a ate ot: does not hate 
Tw = of him 

Wall x wisdom 
yfafear m is stable 


“Of him the wisdom is stable, who is universally 


unattached and who neither rejoices nor hates, coming 
by any good or evil”. 


The verse speaks of three things (1) disattachment, 
(2) likes and (3) dislikes. These are other weaknesses 
and failings included in AM of verse No.55 understood 
comprehensively. The last verse spoke of the sage being 
free from anger. Hate is hot very different. But the 
present verse speaks of joy and hate being overcome 
by, first of all, getting rid of attachment, while the 
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waa means “universally”. But it must be under- 
stood with some limitation. None seeks or attaches 
himself to evil, displeasure, or misery. Hence, to be 
disattached implies a conscious, exerted, 
disattachment from coveted pleasures of the sense. 
So says Ramanujacharya. Towards God, one ought 
to feel love and reverence. For, the object of the 
disattachment herein spoken ofis to ensure one-pointed 
devotion to God. Hence, to be disattached does not 
mean renunciation of God. This is a good point to 
which Madhusoodana directs attention. 


The verse speaks of the sage coming by good 
and evil. One who is in trance, not being responsive 
to any sensations from the external world, is inca- 
pable of any feeling. Hence, the sage we are dealing 
with cannot be one who is in trance, but must be 
one who is awake. Arjuna wanted to know generally 
of the sage whether awake or in trance and the Lord 
gave some general descriptions applicable to the sage 
(awake or in trance), and some special descriptions, 
too, which apply only to the one who is awake. The 
present belongs to the latter class. 


Adwaitic commentators except Sankaracharya 
are almost unanimous in the view that the verse under 


notice is meant to answer the question fe ma (what 


does the sage say)? Neelakanta says that Sater 
‘disattachment’ implies that the fond doter indulges 
in senseless language from which the sage abstains 
and that the ignorant man uses words of praise or 
flattery when he comes by good, and employs words 
of abuse or hate, when the reverse happens. The verse 
speaks, in fact, according to Neelakanta, of the speech 
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in the mouth of the wise and the unwise, on the 
occasions of doting, rejoicing, and hating. Others like 


Madhusoodana construe Shit and XT as pointedly 


referring to outbursts in speech while ARE refers 
to the mental condition of disattachment. 


Whether all the three expressions are held to 
be a reference to the words of the wise, or only two 
of them are held to be such, the doubt strongly faces 
us as to what there is in the verse to denote that 
it deals with the speech, in particular, of the sage, 
and not with his general attributes and qualities. The 
latter is Sri Madhwa’s view and enough has been 
already said on the point 


Ramanjacharya’s rendering of this verse is that 


the second stage of the sage called ARRITE is the 
Subject of reference here, The sage enters upon this 
condition partly redeemed already, and bent on a 
further progress in the path. He is already disattached, 
and, being such, he strives to conquer likes and dislikes. 
The first line of the verse relates to the conquests 
already achieved, and the second, to what will be 
attained before entering on the third stage. 


There is ingenuity in rendering thus. Coupled 


with some imagination, I grant that the technical clas- 
sification of Patanjali ma 


the verse; but I fail to see 
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The universal disattachment, spoken of here, is 
indeed a hard thing to find among the mundane 
experiences of life. Where is the person who does not 
identify himself with wife and children, with kith and 
kin, with dear ones of some sort or other, and does 
not flame up in joy or grief over their rise or fall? 
Where is the man who is not partial to his favourites, 
and who sincerely dislikes undue praise and unde- 
served blandishment? Show me one who feels not, 
nor exhibits, dislike or hate in respect to any person 
or thing that is calculated to do him harm. These 
are well-nigh impossible conditions of mind, but 
discipline and devotion can take us to this goal, through 
long, wearisome, and sustained effort blessed by the 
grace of God. 


Let us not run away with the impression that 
the sage’s mind bereft of attachments, likes and dislikes, 
is bound to be a vacuum where no emotion can get 
ingress. On the other hand, it is and ought to be full 
of devotion and piety. It is full of sympathy and 
kindness. No doubt, it does not flame up at the touch 
of temptations as fire does at the contact of fuel. But, 
though it is not responsive to sensuous enjoyments, 
and is not fed on the oil and wick of conventional 
or artificial affection, still, it burns like an electric 
lamp without oil and without wick, and electrified 
by God, for the benefit of humanity. 


58) Fal ig WA RAMA Aaa: | 
safia a MASA N 


Yel dy, Whenever 
REIGI s and withdraws 
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AT Fs he 

Fi: ni tortoise 
amf ia limbs 

EGI oa like 

aaa: z; in entirety 
MERIN] senses 
saana: is from the objects of the senses 
Tw of him 

Wal wisdom 
BICKER 


is stable 


“When he withdraws his senses from their objects 
as a tortoise does its limbs, his wisdom is stable”. 


The example of the tortoise is significant and 
forcible. The tortoise withdraws its limbs without the 
slightest effort. It has a perfect command over that 
movement. The sage is one who acquires a similar 
mastery over the senses and is able automatically 


to close them against the impact of external temp- 
tations. 


NT. The reader may mark the pronoun “he” in 
the first line. One would have t 


i hought that the an- 
tecedent is A, the Sage of poised understanding, 
that is the hero of the 
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entered on gnana nishta, the path of knowledge. This 
is ambiguous, but his annotator (Anandagiri) says 
that his master’s view excludes the sage. 
Sankarananda follows suit in the same strain. 


The difficulty in excluding the sage as being 
outside the reference is that Arjuna primarily wanted 
to know only of him. The seeker comes in only in 
a secondary sense by a sort of side door, being only 
relevant to the general topic of karma yoga. If the 
verse under notice does not refer to the sage at all, 
it does not legitimately form an answer to Arjuna’s 
query. No doubt, the self-control that is spoken of is 
a qualification of the genuine seeker. But, surely, he 
has not yet assimilated it into his moral and mental 
nature. He cannot yet draw in his senses like a tortoise. 
Being only a seeker, he has to strive for it as a 
consummation devoutly to be wished for. With the 
sage, however, the mastery is perfect and has been 
achieved, and with him, the volition disposes of the 
senses like an automaton. 


There is another ground also for thinking that 
the pronoun “he” (3) does refer to the sage. We may 


note the word Waal: (= “in entirety”) in this connection. 
It means all the senses, sound, touch, sight, taste and 
smell. In the next coming verse, the Lord is going 
to pick out “taste” as a sense that is subdued only 
by God-vision. As the seeker does not get a mastery 
over “taste” until God-vision, the present verse speak- 
ing of an absolute mastery over all the senses, alludes 


to the sage as the person who has achieved this end, 


and refers incidentally to the seeker as one who is 
on the road thereto. 
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qal. It is to be observed that the verse begins 
with the word “whenever”. It shews that, though one 
may be a sage, there may be lapses in him, and that 
he is a sage only when the control over the senses 
is absolutely perfect, and not at other times. 


The self-control herein spoken of forms part of 


the explanatory comment on what is meant by AIM 
and its kindred. As already observed, verses 56, 57, 
and 58 are, all three of them, meant to be explanatory. 
They are not, as supposed by some, independent and 
distinct definitions of the sage. Ramnujacharya 
however thinks differently. He adds at the end of the 
gloss in verse 57, as also in verse 58, “He also is a 
sage; He also is a sage”. The word “also” is significant. 


Taking it that Arjuna put four distinct ques- 
tions, Adwaitic commentators say that the present 
verse is meant to answer the third question, “what 
does he sit for” faardia . While Neelakanta thinks 
that the present verse alone furnishes the answer 
to that question, Madhusoodana whom Venkatanatha 
copies largely (in language as well as matter) thinks 


that this and five more verses form a reply to fania. 


What is quite clear is that the verse speaks of 
controlling the senses. It contains no expression 
connected with the notion of sitting, or any posture 
for that matter. Anandagiri thinks that the sage takes 
seat for discussing and attaining the said control. 
Neelakanta and Madhusoodana think that he does 
so (ie., sits) to go back into trance. According to the 
last two writers, the sage having awaken from trance 
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by reason of prarabdha, is like the tortoise drawing 
in its limbs out of fear, anxious to go back into samadhi 
or trance and for that end alone, sits down. One cannot 
help observing that this looks quite fanciful. Because 
self-control is spoken of, Anandagiri adds the gloss 
that the sage sits down for that purpose as if that 
were impossible to achieve, standing, walking or in 
any other conceivable posture. Others, taking advan- 
tage of the words "withdrawing the senses from the 
objects," shew off their partiality for samadhi and read 
their pet theory that no sage is a sage apart from 
trance. What we can conclude from the verse as it 
stands, is that it talks of self — control as an attribute 
of the sage and says nothing at all about the posture. 
These commentators, first of all, make up their minds 
that fauna is a specific enquiry about the sitting 
posture. They, next, search for a specific reply thereto, 
somewhere, and are determined to find it. Then they 
think that the present verse can be forced to serve 
this purpose, words or no words to that effect 
notwithstanding. But, as Sri Madhwa points out, the 
queries about what the sage speaks of, sits for, or 
goes for, are simply questions of general import, stand- 
ing for the springs and motives of the sage’s action 
in general. This view steers clear of the forced con- 
struction attempted by Madhusoodana and his friends. 


Ramanujacharya takes this verse to be a de- 
scription of the sage in the first and lowest of the 
four stages, namely, a stage of mere endeavours 
(aaae). It is said that the sage herein tries hard 


to withdraw the senses from the material world and 
focus the mind on God. It is hard to see how one 
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who is thus at the mere threshold of self-control, 
engaged only in pious resolves and attempts, can be 
said to be a sage. Nor is it easy to see how the self- 
control which he tries to acquire, can be compared 
to the highly involuntary and easy action of the 
tortoise. Ramanujacharya and Desikar try hard to 
read in verses 55, 56, 57 and 58 a graduated scale 
of stages, from the top downwards, marking the 
progress of the sage. They further read in the self- 
same verses answers to the four questions put by 
Arjuna. It may be remembered that the four questions 
according to Desikar, are, 


1) what kind of person is the sage? 
2) what are the characteristic features of his 


utterances,? and 
3) of his thoughts? and 
4) of his bodily action? 


In examining how these four queries are an- 
swered seriatim, one might see well enough that verse 
59 replies the first by furnishing a descriptive defi- 
nition of the sage. As to 56, how it specially relates 
to the sage’s conversation or vocal performances, rather 
than to his thoughts, it is not easy to see. As to 57, 
it speaks, no doubt, of certain mental negatives, but 
this is the verse pitched on by erudite Adwaitic 
commentators as pointedly clear in describing the 
speech, conversation, or utterances of the sage. fh 
WAM The contrast is noteworthy. As to 58, the verse 
under comment, here again, it is difficult to see how 
and why it is to be read as a description of the sage’s 


physical and external movements only, rather than 
his mental mastery over the senses. 
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59) frre Arada fem a: | 
Tat THT WK stat ada I 


facet: ad sense-objects 
fafradea of turn away 
Prenat rie of the fasting 
ate: nt person 

wast z except the relish 
w: aÑ A even the relish 
AA = of him 

kE ed the supreme 
eal ne having seen 
fadd z turns away 


“Of the fasting person, the objects of senses turn 
away — except the relish; and even relish turns away 
when the Supreme is seen”. 


This and the next two verses are meant to 
emphasize the difficulty of conquering the senses. If 
the seer be one who has achieved the conquest of senses 
and if that conquest be attainable by fast, why then, 
every one may try and reach the goal. The Lord says, 
‘not so: no amount of fast will secure this end. What 
the fast may do is to subdue the power of the senses 
by starvation, the heyday in the blood may get tame, 
but the relish, the mental desire does not easily vanish, 
God vision alone is capable of destroying it’. 
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It is one thing to deprive the senses of their 
sensing efficiency and vitality, and it is another thing 
to dislodge from the mind the relish or desire which 
is the root. Sense-conquest does not consist in the 
former achievement alone but comprises both. 


The effects of starvation or rigid fast are not 
uniform among all men. In some, it kills the strength 
of the senses to enjoy any of the sense-objects, leaving 
the relish of all the five senses unaffected. In others, 
it kills the power as well as the relish of the four 
Senses, namely, of sound, smell, sight and touch, 
leaving the vitality as well as the relish of taste alone 
unaffected. In the former, the relish of all the senses 
and in the latter, the strength and the relish of taste 
alone, remain to be annihilated by God-vision. The 
word W means relish. It means also the faculty of 
taste. Hence, the verse lends itself easily to a double 
interpretation. In Bhagavata, XI th Skandha, a verse 
(quoted in the Sanskrit exposition) prominently 
differentiates taste from other senses and points out 
how taste does not give way under the stress of mere 
fasting. In Santi Parva (vide Sanskrit passages) we 
find the lesson we 
kind is not liable to be killed by hunger. These texts 
are reconcilable on 
differently affected 
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away of relish. As to how this process takes place, 
Monists are ready with their theory of “Universal 
Oneness” to account for the loss of relish. They say 
that the seer sees nothing but Brahman anywhere, 
and finds that there is no such thing as the enjoyer, 
the enjoyed or the enjoyment. Ramanujacharya says 
that desire for material objects vanishes at the 
attainment of a bliss greater than all material plea- 
sures. When the self is realized, the seer has come 
by a mine of bliss far higher than any he could derive 
on the material plane, and naturally his longing ceases 
for the lower pleasures. 


The plain language of the verse seems to allow 
no loophole for smuggling monism in. Nor does it appear 
very cogent to rely on self-realization as the conqueror 
of desire. The true meaning of W is the supreme i.e.. 
God. When God is visioned, He blesses the seer, and 
then, the Bhakta hankers no more for petty pleasures. 
It is by the grace of God and the merit of God-vision 
that the devotee can get rid of ‘desire’ which has stuck 
to him so long and so tenaciously. 


This verse is found in identical language as No. 
16 in chapter 204 of Santi Parva. The previous and 
subsequent verses throw light on the purport of this 
verse. Verse No. 19, there, ends by saying that knowl- 
edge ends by reaching Him. (a) As true Bhaktas 
relying on God for every bliss, let us interpret the 
verse in a truly devotional spirit and bring out, 
wherever possible, and especially when the language 
is plain, the greatness of God and the unlimited power 


of His grace. 
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Plainly understood, the second line of the Geeta 
verse lays down that nothing short of God-vision can 
kill this inveterate foe of ours, desire. 


It may be observed that desire is, in a sense, a 
foe to God-vision and will not permit the latter to be 
born. If so, the vicious circle is obvious in the argument. 
So long as ‘relish’ subsists, no God-vision is possible, 
and relish does not die except by the agency of God 
vision. Anandagiri tackles this conundrum and says 
that by means of fasts and studies, desire does vanish 
in all its gross aspects and endures in a subtle form, 
awaiting the advent of gnana to kill that also. The 
subtle aspect in which desire endures, is apparently 
not a radical foe of, or an impediment to, God-vision. 


The first line speaks of one who has not yet 
conquered tT (desire, thirst or relish). Adwaitic com- 


mentators lay hold of the word afer:, and make out 
that the person referred to is one who identifies the 
soul with body and is consequently a very ignorant 
man and a materialist (vide Sankarananda). There 
seems no good reason to lay so much stress on that 
word as to resort to the meanings of its root and affix, 
and, by filling up an imaginary ellipsis, evolve a sense 
like this out of it. I can’t see why the first line may 
not rather relate to one who is treading the true path, 
has assimilated the right teachings largely, loves and 
worships God in the Proper spirit and devotion, and 
faithfully observes the fasts of Sanantana Dharma 
whereby he is able to keep the senses much under 
control. Such a person is a wise man though still far 
short of the Sage who has visioned God. 
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The word Paene (=without food), has been a 
trouble to some writers. Neelakanta thinks that the 
Lord had in mind conditions like sleep, swoon, death 
or devil-possession, wherein the person is beside 
himself involuntarily and cannot take any food or 
sense any object. Sankaracharya and others take it 
that the ignorant and obstinate hermit who under- 
goes hard penance is the man in view as well as the 
sick, the infirm and others, who reject food and 
pleasures. Neelakanta quotes this view and seems 
to disapprove of it. According to him, the second line 
distinguishes the sage from every one who is in an 
involuntary condition of helpless fast. He then points 
out that between these two, there is a vast gulf, because 
the latter has his avidya still at the bottom and the 
lurking, though subtle, relish shaped out of it, whereas 
the sage-in-trance is free from both. 


Apart from this controversy as to whether Paana 
refers to the helpless sleeper and others of that sort, 
or to voluntary fasters, there is difference of opinion 
on another possible purport of that word. T&N is 
food. As bread is food for the appetite of hunger, so 
is sound, food for the ear, colour, for the eye and so 
on. In a comprehensive way, all the objects of sense 
are food for the respective senses. Ramanujacharya 
and Desikar disapprove of the restricted meaning, 
(bread), and take it in this literal significance. Sridhara 
arrives at a similar result by taking A&R to mean 
the act of drawing or accepting (eT). Sankarananda 


takes Sak to mean the senses themselves. He resorts 
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to a grammatical feat to make this out. Let us see 
how the sentence reads, on the footing of these 
renderings. “The objects of sense retire, of one who 
does not sense them”. This looks like a truism, similar 
to the saying “what is, is”. It is difficult to think of 
the retirement of the senses except by saying that 
the man does not feel the objects though in contact 
with them. The tautology is thus obvious. It may be 
that the redundancy pointed out may be got over 
in some way. But what I cannot see is why A&R should 
not mean food of the hunger-appetite here. Food that 
satisfies hunger supplies nutrition to the system and 
keeps up all the senses, while starvation keeps all 
the senses low. The Lord might well refer to the case 
of the devout who undergo frequent and prolonged 
fasts, and there is nothing that jars with sense in 
this meaning. What is said is, “the sense retire of 
one who eats not and the reference is to the well- 
known experience of famine or hunger striking at 
the root of all activity and vitality. 


The Lord says Auat faftadal = ‘the objects of 
sense retire’, This is figurative, because the objects 
of sense do not, literally speaking, move out. The 
author of Sankarabhashyotkarsha, therefore, renders 
me word FITT: to mean the senses and not the sense- 
objects. But what is the meaning of the senses retiring 
unless that is also figuratively understood. The senses 
move not any more than the objects. The Madhwa 
therefore holds that Rman: refers to “the power of 


the sense to enjoy the objects”, This power wanes with 
foodlessness, as already pointed out. 
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The reader may recollect the discussion since 
Arjuna put his questions in verse No. 54. The doubt 
was how many distinct questions he put, and what 
they related to. Commentators differed widely as to 
which question was answered where. Sri Madhwa’s 
view is that all the verses upto the end of the chapter, 
except No. 69, discuss the characteristic features of 
the sage. It is needless to refer again to the conflict 
of view on this point. 


About verses 55, 56, 57 and 58 Ramanujacharya 
held that they described four gradations of the sage. 
Sri Madhwa held that the definition asked for of the 
sage was contained in verse 55 alone, and that the 
three later verses only amplified the meaning of AMAT 
by pointing out what were the failings and faults of 
the mind denoted comprehensively by the word 3%. 
Coming now to the present verse, one might imagine 
that the Lord begins a fresh description of charac- 
teristics. This is not so. Having said that the sage 
withdraws senses like a tortoise, the subject naturally 
introduces a connected theme whether ‘sense conquest’ 
may not be achieved by means of starvation which 
is within the power of any animal. If abstention could 
secure it, why then, wisdom should be easily within 
reach. To remove this objection and to impress the 
lesson that God-vision and the sense-conquest which 
that vision implies, are not so easily acquired, the 
Lord proceeds to say “the objects of sense may retire, 
of one who fasts; but the relish does not, except by 
and after God-vision”. The next two verses Nos. 60 
& 61 are also meant to elucidate this very point. 
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60) Adal alt Ada Fores Aafa: | 
Sfearftr saree acted Tel Aa: I 


Add: as who strives 
R as verily, indeed 
att ce even 

aAleda i O! son of Kunti 
kigis of the person 
fafa: S the learned 
sizar 2A the senses 
ware m invulnerable 
SE s rob 

T T by force 

Hd: A the mind 


"Even of the person who strives and of him who 


is learned, the invulnerable senses do indeed rob the 
mind, by force." 


We have been discussing the tremendous dif- 
ficulty of reaching true knowledge. We were told that 
fasting might kill the strength of the senses but that 
it cannot destroy the underlying relish which God- 
vision alone can tackle. The query arises thereon, 
Whether nothing but fast can kill the vitality of the 
Senses and nothing but God-vision will destroy desire 
or relish. There are, for instance, heaps of ordinary 
efforts, pious resloves, and holy acts performed with 
comparative ease — wil] they not do for the end in 
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view? Can they not subdue the vigour and strength 
of the senses? This is one doubt. Another is whether 
a study of the true shastras or a thorough knowledge 
of the revealed teachings, though short of God-vision, 
will not and cannot weed out this noxious growth, 
called desire, root and branch. The Lord answers these 
two queries in the negative. He says that nothing 
short of mighty efforts, such as rigid fasts imply, can 
tackle the senses whose vitality is indeed tremendous. 
He says that book-learning, however profound, can- 
not weed away relish, and that God-vision alone is 
efficient for the purpose. Hereby, the lord confirms 
the truth of his teaching in the last foregoing verse 
and points out how strong are the senses to capture 
the mind of any one, however religious in acts, and 
however learned in books. 


The reader may, at first sight, run away with 
the idea that add: “of the striver” and uà: “of the 
learned” are both adjectives qualifying each other and 
the noun Jew, in which case, the meaning would 
be “of the striving knower”. But the two expressions 
are distinct and independent. “The senses of the striver 
capture his mind”. This is one distinct predication. 
“The senses of the knower too capture his mind. This 
is another proposition. These two averments are con- 
nected respectively with the lessons conveyed by the 
first line and the second line of the last verse. The 
first averment negatives the efficacy of ordinary 
endeavours. The second averment negatives the 
efficacy of book-knowledge to do away with relish. 
In the case of both these individuals, the striver and 
the learned, the senses are dominant. 
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The reader sees in this exposition of Sri Madhwa, 
a close logical connection between the last verse and 
the present one. The last verse having spoken of mighty 
effort and God-vision as the true saviours, and the 
objector stepping in with a doubt suggesting other 
means of salvation, the Lord repudiates the efficacy 
of the latter and confirms the lesson already taught. 


Neelakanta presents this verse in a different 
aspect. He explains the relation of the verses thus:— 
“The sage (who has visioned God) restrains his senses 
as the tortoise does its limbs. The movement is perfect, 
natural and almost involuntary (verse 58). Then 
again, the person plunged in sleep or swoon or any 
other involuntary condition of helplessness, is free 
from the worry of the senses by reason of exhaustion 
and unconsciousness (verse 59). There is left a third 
alternative the individual who is not yet a sdge, and 
who is not unconscious, but who is a religious devotee 
and master of sacred lore withal, represents an 
intermediate stage, and herein the senses are still 
dominant. Having spoken of the seer and the sleeper, 
the Lord speaks of the scholar who may be engaged, 
however much he pleases, in holy discipline, and be 
learned however much he pleases, in sacred litera- 
ture, but still continues a slave anda toy of the senses” 


Ne elakanta, no doubt, makes out sense in this 
rendering, but it is not satisfactory. His view that 
the sleeper was alluded to in the last verse by the 
term MUTE is not convincing. Then the force of the 
word “even” has to be noticed. “Of even the striver 
a of the learned, the senses prevail” is the statement. 

the sage and the sleeper have been disposed of an 
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a new proposition is made of the bookish scholar, there 
is no force in using the word “even”. On the other hand, 
in Sri Madhwa’s interpretation, that little word “even” 
conveys a great force. When the objector brings up 
the case of the striver and the scholar as a sort of 
counterpoise to the faster and the seer, the Lord says 
‘no, my dear fellow, of even your striver and your scholar, 
the senses are dominant over the mind’. 


Ramanujacharya says, like Neelakanta, that the 
object of the present verse is to shew how difficult 
it is to subdue the senses and reach true knowledge. 
But his commentary of the verse ends with an abrupt 
fallacy known to logicians as vicious circle. He says, 
“Self-conquest depends on God-Vision and God-vision 
depends on sense-conquest”. Neither is possible with- 
out the other. Desire or relish is the nutritive sap 
of the senses. Armed with a good supply of this, the 
senses are masters of the situation. God-vision alone 
can destroy the sap, but God-vision is not born as 
long as the senses remain the victor. The vicious circle 
is thus plain. The last verse said that relish is killed 
by God-vision only. The present verse says that, 
strengthened and armed with relish, the senses rule 
triumphant and prevent the birth of God-vision. 


It is to be observed that Ramanujacharya has 
pointed out no solution of this fallacy. He finds none 
in the language of the Geeta and offers none out of 
his erudition. But, surely the lesson of sense-conquest 
and God-vision is not so hopelessly fallacious. No doubt, 
the Lord meant to emphasize the difficulty of attain- 
ing both, but surely, He did not mean to say that 
they were both utterly and absolutely impossible of 


attainment. 
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In these circumstances, Sri Madhwa’s exposition 
seems most reasonable that what the Lord meant to 
point out was only the futility of ordinary and meager 
efforts, and of book-learning. 


Besides Sri Madhwa, Neelakanta and 
Ramanujacharya are the only two commentators who 
try to point out the close connection between the last 
and the present verses. Other adwaitic commentators 
from Sankaracharya downwards, think that the 
present verse is only an exhortation to restrain and 
control the senses lest they should capture and run 
away with the mind. For the realization of Brahmic 
unity, the mind is the instrument. If the senses rob 
us of our mind, then the Monists’ goal becomes im- 
possible. Therefore, to avoid such a disaster, the senses 
should be kept under sway. The Lord says that they 
are a powerful lot not easily amenable to discipline 
and control, acting like robbers seizing a treasure 
under the very nose and sight of the owner and the 
guard. One might be on the alert and be striving 
hard, one might be learned, still the senses would 
make an on slaught on the mind and carry it away 
despite all resistance. Hence is the need to put forth 
more and more of effort and check the enemy. 


Apart from the discussion how the last verse 
18 connected with the one under notice, there is no 
doubt that Sri Krishna’s chief object is to impress 
on men the difficulty and desirability of keeping a 
firm control over the sense. They are brigands verily, 
and, by sheer force, will turn our minds away from 
pious resolves. Manu says, “let no one even sit alone 
by the side of his mother, sister or daughter. The sense 


Chapter - Il Verse - 61 461 


are very strong and will draw away even the wise”. 
(Chapter II, 215). 


How powerless we often are to resist animal temp- 
tations in spite of beliefs and convictions to the 


contrary, our daily experience in life often testifies. 


61) Ale aair aaa aH Ig AA: | 
AR AA a a AAT N 


a as them 

watr s ai 

qa a having restrained 
Jr: a fixed in Me 

ardia On shall sit 

HR: a believing in Me as the Supreme 
GEN ws under control 

R x verily 

JA z of whomsoever 
síat n the senses 

Tw eh of him 

Tell = wisdom 

ufatear Pi is steadfast 


“Having restrained them all, one should remain 
fixed in Me, convinced that I am the Supreme. Verily, 
of whomsoever the senses are under command, of him 


the wisdom is steadfast”. 
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Some commentators lay stress on the word anÎa, 
(=shall sit) and make out that this verse is a reply 
to Arjuna’s question f anha, “why sit” in verse No.54. 


It may be remembered that, in their opinion, Arjuna 
put four questions (in verse No. 54) viz., 


1 what are the characteristics of the seer? 
2. what does he say? 

3. what does he sit for? and 

4 why does he move about? 


The third of these questions relating to the seer’s 
sitting is said to be now under reply. Thus say 
Madhusoodana, Sridhara and Venkatanatha. It is dif- 
ficult to make out any depth of thought or sense in 
taking the word so literally here or in verse No. 54. 
For, the chief predication here is that the seeker should 
turn Godward, fix his mind in Him, and believe in 
His Supremacy. It is not meant to lay down here any 
physical posture for this end. Whether he sits, or stands, 
or walks, he is to be intent on God. This is the substance 
of the teaching. No doubt, the word ata does convey 
an underlying idea that the senses should be calm 
and quiet. To go beyond this connotation and insist 
on the idea of actual sitting as distinguished from 


other postures physical, involves a straining of the 
sense. 


Then again, J: = ‘whose mind is fixed in me’, 
is taken by some to be an exhortation to yogic practices. 
And the expression (aq encourages them in the same 
ime of interpretation. The reader is referred to the 
discussion under verse No.39 to shew that the al 
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spoken of in the Bhagavad Geeta is not the system 
of Patanjali. 


HAR: is the expression some Monists catch hold 
of to point out Adwaita in the verse. Sankaracharya 
says that it denotes one who regards Sri Krishna as 
the great goal, ever meditating that he and God are 
one and the same. Sankarananda says that it means 
one who meditates “I and all are Supreme”. The doubt 
arises, in trying to understand these commentators, 
whether the oneness with the Supreme is denoted 


by the word Ack itself, or whether it is the tail of 


a gloss added by the annotator. For, the word Ara 
is used by Sri Krishna and the First person imbedded 
in it must relate to Him. Hence, it means literally 
‘one who thinks me (Sri Krishna) as the Supreme’. 
It is therefore Sri Krishna’s Godhead that is asserted 
and not that of every Jeeva or meditator. 


Other commentators, such as Madhusoodana, 
Neelakanta, and Venkatnatha, though of the Adwaitic 
school, do not attempt this monistic feat here. They 
construe the word literally in the sense of ‘one who 
believes in, or is devoted to, the Supreme God’. 


As already observed, the Lord uses AX as the 
chief predicate of the present lesson. Its full force has 
to be realized. 


In the previous verse, the senses were described 
as powerful brigands. To keep them at bay is the 
first great task of the seeker. Sri Krishna exhorts 
the seeker to fix his mind on God as the only efficient 
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means of combating the brigands. One who wishes 
to safeguard his property resorts to the king, and 
the latter checks or punishes the thief. So also, let 
us resort to the king of kings to safeguard the most 
precious of our possessions, our mind, from the on- 
slaught of the senses. The mind resting in God is 
in safe custody. Thieves dare not lay rough hands 
thereon. If we trust in God, He takes care of us out 
and out, and our enemies come to fear us, too, and 
become our allies or servants rather than assault us. 
Madhusoodana and others have thus brought out the 
force of the metaphor. 


Ramanujacharya says that, when the mind is 
entrusted to God, He purges it of dross by His purity 
and effulgence, and thoroughly cleanses it of passion. 
Thus purified, it is able to resist the senses and conquer 


them. Hence is the exhortation to dedicate the mind 
unto God. 


To understand the force of HP as Sri Madhwa 
expounds it, let us go back a little and remember 
the context well. Arjuna put his questions and the 
Lord answered them. The essence of the answer was 
that God-vision and subjugation of the senses went 
hand in hand. The query arose, thereupon, why every 
one should not check the senses and gain knowledge. 
The Lord replies “Not so easy; even fasting only reduces 
strength; but the arch-enemy ‘relish’ is destroyed only 
by God-vision”, The next question was, why not resort 
to other means, such as the regulation of breaths, 
to beat down the power of the senses- Why not acquire 
mundane Knowledge and conquer relish. The Lord 
said; Not so; they are too powerful to be checked by 
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ordinary efforts or ordinary learning’. Then, is there 
no alternative but to fast for killing their strength 
and vision God for killing relish? This looks a hard 
condition, well-nigh impossible; for, to fast long means 
loss of the physical system itself, and God-vision, the 
remedy for ‘relish’ is unattainable without an ante- 
cedent conquest of the senses. Hence, the vicious circle 
is obvious that God-vision precedes self-conquest and 
succeeds it also. 


In this dilemma, Sri Krishna offers a substitute 
for the prolonged fasting spoken of as the remedy 
for subduing the power of the senses. He says, 
“Do what you will, be quiet and fix the mind in Me. 
Believe in Me as the Supreme. Divine contemplation 
and trust makes one strong and powerful, and the 
senses yield to him. 


As for God-vision alone conquering relish, that, 
no doubt, is true. But there is a distinction to be noted. 
Self-conquest is of various grades and degrees. It comes 
in at every step. It is important before God-vision, 
as leading to it. If follows God-vision as a charac- 
teristic incident of that blissful condition. To be Aci 
is the only true way of achieving self-conquest leading 


to God-vision. 


Whether one is able to fast or not, whether one 
is able to master all the sciences and treatises of the 
world or not, if one be truly devotional in spirit, ever 
trustful in God and relying on Him, one’s senses cause 
to give trouble and become one’s slaves rather than 
masters. They materially help the seeker in achieving 


true knowledge and God-vision. 
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The reader may not fail to note expressions in 
the opening of the verse ai aatet “them all”, The 
pronoun “them or those” is meant to remind the reader 
of the power of the senses (4af) Powerful as the 
senses usually and naturally are, they are powerless 


before the true devotee. Next, note the expression Walt; 
all the senses. The necessity to watch every sense is 
obvious. We are water-pots full of holes. It is necessary 
to keep every hole water-tight. Even if a single sense 
be leaky, the mind is poured out through it and the 


entire pot gets empty. Thus describes Manu (Chapter 
-II,99). 


In the second line of the Geeta verse, the Lord 
uses the particle fÈ alluding to the well-known texts 
of Srutis and Smritis which declare a conquest of the 
senses as the first requisite and preparation for true 
knowledge and wisdom. Says Kathaka-1-III-3-7 (vide 
Sanskrit), “Know the self as the chariot owner, the 
body as the chariot. Know reason as the charioteer 
and the mind as the reins. They call the senses the 
horses, the sense-objects their fields. The self, joined 
to the senses and the mind, is the enjoyer — thus 
say the wise. Whoever is ignorant, always with mind 
loose, his Senses are uncontrolled, like the bad horses 
of a charioteer. Whoever is wise, always with mind 


tightenend, his senses are controlled like the good 
horses of a charioteer... 


He who has wisdom for charioteer and the mind 


for tightened reins, reaches the end of the journey 
and the goal is the abode of Vishnu”, 
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musing upon 


the objects of sense 


of him 
attachment 
thereto 

is created 

from attachment 
is created 

greed, passion 
from greed 
anger, prejudice 
bursts out 

from anger 

is born 

unworthy desire 
from sinful desire 


deluded memory 





(of commandments and injunctions) 
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PS IGPELIGE .. from deluded memory 


JTA: .. destruction of good sense 
gead, =... from the destruction of 
good sense 
wat ... heis ruined (by going to hell, etc.,) 


“Whoever muses upon the objects of sense, forms 
an attachment thereto. From attachment, grows 
passion and from it, is anger born. From anger, ariseth 
wicked desire and from it, deluded memory (such as 
of scriptural commandments and prohibitions). From 
deluded memory, ariseth a total loss of good sense 
and this leads to ruin”. 


These two verses deal with the psychology of 
the brooder’s downfall. There are eight stages rapidly 
traced. Undue brooding over the comforts of the flesh 
is the first step in the downward slip. 


This links the person with the vast external 
world. The connection thus established creates a 
passion for securing the coveted object. He leaps up 
inflamed against everyone thwarting or supposed to 
thwart his way. The infuriated mind desires forbidden 
pa ngs, and goads the man to do sinful deeds. The 
mind is then confused and bewildered, and forgets 
the moral law. Good sense takes leave, for ever, of 
aan who has thus slipped down. Ruin here and here- 
after is his certain end. Alas! This is the unfortunate 
wend of materialism, the precipitate fall sure to follow 


in the wake of an insatiable thirst for, and hunt after, 
physical comforts. 
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It is necessary to examine how this subject, 
seemingly a digression, has arisen out of the context. 
The main subject of the chapter is Karmayoga-the 
performance of unselfish duty with a view to gain 
true knowledge. The seeker is thus the hero of the 
theme. When he was being taught what he should 
do and in what spirit, a digression arose as to what 
the seer is like. It was, however, relevant to the main 
thesis on the view that whatever is an involuntary 
characteristic of the seer is, in a sense, the aim and 
goal of the seeker, for which he has to strive hard 
by self-denial and exertion. Self-conquest or subju- 
gation of the senses is an involuntary attribute of 
the seer, and the best efforts of the ‘seeker’ have, there- 
fore, to be directed towards this end. The Lord 
emphasizes the importance of this by devoting several 
verses to it. “Would the senses yield to mere fast? 
Not so. Would they submit to ordinary exertion? Not 
so. What then? Devotion to God can overpower the 
senses” said the Lord in the above foregoing verses. 
This is the sovereign remedy. There is another remedy 
of a negative and subsidiary character, not a sub- 
stitute for the former, but auxiliary to it. That is going 
to be taught in a few verses from No.64 onwards. 


The seeker will be exhorted there, to relinquish (I 
and ZY which may be rendered into passion and 


prejudice. These are the same as AIH and at. The 
renunciation of passion and prejudice is an important 
step towards self-conquest. If so, it would be proper 
and important to consider how passion and prejudice 
are begotten, and what dire results they lead to. One 


who knows the causes as well as the effects of passion 
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and prejudice will avoid the whole brood more ra- 
tionally than otherwise. Thus, the verses under 
comment (62-63) are meant to trace the psychology 
of the matter so as to furnish a prefatory lesson to 
verses 64 onwards. 


We see that there are eight stages referred to 
here:— 


1. Musing on sense-objects, 
2. attachment, 

3. passion, 

4. prejudice, 

5. wicked thought, 

6. delusion, 


7 and 8. loss of sense and ruin. Of these, Nos. 3 and 4 
are the principal pair. It is these that are going to be 


picked out for special mention as UT and a4 in verses 
64 onwards. These two, RW and R, which are but 


other names for WT and a, are closely related to the 
other six conditions of mind herein noted. Nos.1 and 2 


are the causes of passion and prejudice and Nos. 5,6,7 
and 8 are the effects thereof. 


Thus, Sri Krishna deals only with the seeker 
far Ig, here. Taking up self-conquest for which he has 
to qualify himself, the Lord tells him that devotion is 


the efficient means for this end. He recommends, in 
addition, the avoidance of mental impurities. 


Among them 


the pl » Passion and prejudice are yielded 


ace of honour, and they must be eschewed like 
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poison. Their causes and effects are taught to us, by 
the way, in a couple of verses under notice. This is the 
exposition of the context, according to Sri Madhwa. 


There are two other views as to how the verses 
are related to the preceding topic:— 


1. It may be seen that the last foregoing verse laid 
down aA aair aea Jh amid HR: . Ramanujacharya 
propounds the doubt that, if one has restrained all out- 
ward senses, there is no need to trouble about the mind. 
The outer senses shut the doors of every trouble and 
misery, and if they are closed and barred, there is no 
cause for fear at all. Hence, it is needless to take any 
special care of the mind and purify it by directing it 
towards God, so long as the outer gates are secure. The 
objector means that the exhortation to be ‘Ha’ in the 
last verse is superfluous. The Lord replies to the objec- 
tion by pointing out that, if the mind is not properly 
guarded and kept pure by means of devotion, the psy- 
chological downfall, noted in these verses, is sure to 
follow. When the mind broods, it gets linked to plea- 
sures, and the results flow, in spite of the weakly re- 
sisting outer senses. These are too feeble to resist the 
pressure, and will yield soon enough. Itis, therefore, of 
the utmost importance that, in addition to restraining 
the outer senses, the mind should be kept pure and 
devoted. The present verses are meant to confirm, jus- 
tify, and elucidate the statement already made about 


the mind being kept pure and devoted. 
2. Madhusoodana and others do not lay the same 


emphasis as Ramanujacharya does on HX, or devo- 
tion to God, which means a religious life. They pick up 
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the expression “‘4th = one-pointed” of the last verse, 
and formulate an objection upon it. If a man has 
restrained all the senses and leads a religious life, why 
should he still be of one “pointed-mind?” Ex hypothesi, 
-the gates of mischief are closed. What ifthe mind wan- 
der about? It can do no harm like a snake deprived of 
fangs. The Lord answers the objection that ‘one-point- 
edness of the mind’ is indispensable as, otherwise, the 
dire consequences, noted in the present verses, will 
surely result. While Ramanujacharya lays stress on 
Heke, Madhusoodana picks out Jha. Devotion looms 
large in the system of the former, intellectual one- 
pointedness looms large in that of the latter; and each 
selects the expression which suits him best. 


Taking the expressions of the verse for a brief 
notice, we are told that whoever muses on material 
pleasure gets stuck to it as if by ‘glue’. Experience 
testifies to this as only too true. 


The words @# and RA may seem to be synony- 
mous; but the latter denotes a more intense longing 
than the former, a condition in which, as 
Ramanujacharya puts it, it is impossible for the per- 
son to be without the coveted object. 


i ee word WANE is not easy to translate. It means 
Swoon and this idea does not fit in. Sri Madhwa ren- 
ders it to mean ‘desire to do sinful deeds’ and quotes 
SWAT texts where HR is so explained. 


. SIRIT is delusion of memory. What is meant 
is that we forget whatever we have read or whatever 
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we have been taught of the moral law, and that, 
blinded by passion, anger and delusion, and our 
memory betraying us by not coming to our aid, we 
rush forward in wrong paths. 


RIEGELS This is a pretty easy expression; but un- 
fortunately, attention has to be drawn to an elaborate 
note thereon, by Sankarananda. A total loss of good- 
sense is obviously meant by the context — not an 
annihilation of the reasoning faculty. 


Sankarananda renders ‘Buddhi’ to mean the, 
‘mental shape of Brahman’ and 4& means ‘non-birth’. 
The result is that “Brahmic Unity” is not realized. 
Occasion is thus taken to introduce Monism through 
this expression. 


Sankaracharya explains the word to mean “loss 
of discrimination”, and why this could not satisfy 
Sankarananda, it is difficult to see. 


64) maraga frase aar | 
HIATT TATA TATA I 


wiaufagh: .. freed from attraction and repul- 
sion (passion and prejudice) 

g S5 on the other hand 

fray = sense-objects 

stead: 3 with senses 


EIGI A (although) enjoying 
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CI CEE ot obedient to self 
fadareat a of controlled mind 
wae bs purity of mind 
afs E attains 


"On the other hand, enjoying sense-objects 
through senses which have been freed from Attrac- 
tion and Repulsion, and which are under control, one 
whose mind is submissive reaches purity and clear- 
ness." 


We were warned of the baneful origin and results 
of passion and prejudice. In other words, these are 
known by similar couples of Love and Hate, Likes 
and Dislikes, Attraction and Repulsion. Let us as- 
sume that, afraid of the ruin that is the sure end, 
we avoid the causes of the trouble and live a life 
unaffected by these polarizing influences. We refuse 
to be attracted by passion, and avoid repulsion too. 
What then? Self-conquest is within reach. What of 
this? It leads to mental purity, that leads to God-vision. 
Thus, to renounce passion and prejudice results in 
self-control; and the latter leads to mental purity, which 
again paves the way to His vision. 


The verse contains the particle g, which may 
be first noticed. It means “on the other hand” — 5° 
as to draw attention to the fact that quite a different 
picture is going to be drawn. Whereas the downward 
course associated with materialism and secularism 
was pointed out as the sure road to a fall, the upwar 


course associated with spiritual peace is to be set fort 
as the sure road to Salvation. 
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Each phrase in this verse should be read as a 
predication by itself. It consists virtually of four dif- 
ferent sentences which may be read thus: 


1. He who has freed his senses from attraction 
and repulsion goes through the world of 
senses free of likes and dislikes. 


ii. His senses become his slaves. 
iii. His mind is similarly obedient. 
iv. His mind becomes clear and pure. 


It may be objected, that the sense-control, as 
the road to knowledge, is not a new predication or 
a new lesson. In verse 61 it was said, “For, whose 
senses are mastered, of him knowledge is fixed”. No 
doubt, the causal connection between sense-mastery 
and God-vision has been taught already. But it is 
repeated here with a purpose. The object is to show 
that sense-conquest is not the direct cause of God- 
vision, but can operate only by cleansing and pu- 
rifying the mind. In order to draw attention to the 
intermediate stages between sense-control and God- 
vision, the lesson, though stated before, is repeated. 


Now, in laying down the course of discipline, the 
verse speaks of the sense-experiences being enjoyed. 
This is startling. How can addiction to sensory 
experience be a training ground for spiritual progress? 
Ramanujacharya solves the difficulty by rendering 
the word 4 to mean “renouncing”. According to him, 
the seeker is not to sense the world of comforts at 


all, but should abandon it outright. The word "4q, 


however, does mean "experiencing" or “enjoying,” too. 
Sri Madhwa and all the Adwaitic commentators 
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unanimously adopt this sense. Desikar condemns it, 
however, as erroneous. The reason for Desikar’s 
condemnation is not clear. The idea conveyed by the 
first line of the verse, understanding WM in the sense 
of “enjoying” is, not that one can afford to give free 
reins to material enjoyments, but that one might make 
spiritual progress although one might live in and 
amidst material surroundings and partake of them 
in an unobjectionable manner and accept just an 
indispensable quantum of it. No leave is, of course, 
given for indulgence in forbidden pleasures, nor is 
license given to indulge therein to a larger extent 
than may be absolutely essential for healthy living. 
Well within these limits, a life of material enjoyment, 
free from likes and hates, is not obstructive of spiri- 
tual discipline and progress. 


Ramanujacharya goes to one extreme in think- 
ing that nothing short of a wholesale abandonment 
of worldly comforts is conducive to spirituality. 
Madhusoodana goes over to the opposite extreme and 
seems to hold that, so long as the mind is kept under 
control, the indulgence of the external senses does 
not matter at all. If the verse was meant to tolerate 
such a free indulgence of the outer senses, the second 
line of the verse would not speak of “the senses being 
mastered by self”. Hence, avoiding both the extremes, 
the golden mean relates to the self-control with just 
so much of material enjoyment as would be enough 
and essential for a healthy, moral and spiritual life. 


R The verse speaks of the senses being liberated 
aa Passion and Prejudice. These latter are aspects 
or the mind. The separation or liberation referred to 
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consists in the senses not being actuated and goaded 
by those two forces. The pure mind gets rid of these 
diseases by avoiding their causes and turning to 
religious devotion. It is the mental diseases that radiate 
to the senses, and, if the mind be free from the diseases, 
the senses are unaffected and ungoaded by them. This 
is the dissociation spoken of. It implies a mind free 
from likes and dislikes, attractions and repulsions, 
and similar pairs of opposites, by which ordinary 
secular life is ruled. 


The process of mental weeding to get rid of these 
opposite influences, is brought on by many a cause. 
Ramanujacharya takes it that devotion to God alone 
can bring it about. No doubt this is quite true. God 
is the cause of all causes and the primary source of 
all blessings. But descending from that pedestal and 
examining causes and effects on a lower plane, we 
see that likes and dislikes are the immediate results 
of the musing and the longing spoken ofin the previous 
verse, and are avoided by the latter being eschewed. 


Consequent on moderate and regulated sense- 
enjoyment, freed from attractions and repulsions, with 
senses subdued and mind controlled, the seeker reaches 
the fruit of all this discipline in a high state of mental 
transparency. This is called 181¢ in the verse — a state 
just before God-vision with which the seeker’s huge 
efforts are about to be rewarded. Mrs. Beasant trans- 
lates Vale into peace. This rendering does not closely 
follow the language of the text, for, in the next verse, 
the language refers to the clearness of the mind 
expressly. 
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An old controversy has to be referred to, in 
considering what sort of a devotee is the person spoken 
of in this context. It may be remembered that at least 
three sorts of devotees may be persons contemplated 
in this part of the chapter. There is, firstly, the seeker 
who is still struggling and qualifying himself; 
secondly there is the Seer who has visioned God. 
Seers are of two classes: one is the unconscious sage 
plunged in the trance of meditation; another, the 
sage who is awake and moves about like Suka. 


Among commentators of this verse, 
Sankarananda is of opinion that it relates not to the 
seeker but to the seer, and that one portion of the 
verse deals with the sage-awake and another with 
the sage-in-trance. He thinks that the verse, in so 
far as it speaks of the dispassionate person partaking 
of worldy comforts in a limited way and subduing 
his sense, relates to the sage—awake. The other portion, 
speaking of one who has controlled the mind and 


attained the high purity known as Wal, refers to the 
Sage-in-trance. The whole verse is thus, according to 
Sankarananda, a description of the God-visioned sage, 
sleeping or waking. This commentator is uniquely 
original in applying this verse to the seer-in-trance. 


A Madhusoodana and his friends Neelakanta, 
Sridhara and Venkatanatha think that the verse deals 
with the sage-awake alone. It may be recollected that, 
according to them, this section of the chapter began 
with four questions put by Arjuna (verse 54). In that 
verse, the first line related to the sage-in-trance and 
the second line to the sage-awake. As to the latter, 
three questions were addressed by Arjuna about the 
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sage’s speech, sitting and walking. In their order, these 
questions were duly answered. These commentators 
say that the verse under notice and the succeeding 
verses take up the last question of all, the one relating 
to the movements and activities of the wakefull sage. 


I have already discussed, at sufficient length, 
that a great deal of ingenuity has been spent in alloting 
various verses to the supposed four questions of verse 
No. 54. After all, what is the reply to the question 
about the sage’s speech? See verses Nos. 56 & 57 
which contained the reply, “The sage speaks unruffled 
and dispassionate”. What is the reply to the question 
regarding the sage’s being seated? See verse 61 which 
says that he sits with senses restrained. What is the 
reply to the question regarding the sage’s walking, 
motion, or activity? It is contained in the present verse 
(No.64). He acts without passion or prejudice. Judging 
from these answers, the inference is irresistible that 
the questions have no special reference to any 
particular function, posture, or activity, of the sage. 
On the other hand, the common character of the reply 
leads us to infer that it is the characteristic attribute 
of the sage that has been asked about and that is 
discussed in various primary and subsidiary aspects. 
Admittedly, no magic attaches to the sage’s speech, 
sitting and going. They are merely specific instances 
which symbolize the entire activity of the sage. There 
is nothing in verses 5 to the end, which can be spe- 
cifically allotted to these special functions rather than 
to others than can be thought of. Nor is there any 
special reason to hold, as Madhusoodana and others 
say, that the verse under comment deals with the 


movement of the sage-awake called av. 
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I may point out that the verses from 62 onwards 
and the one under comment do not seem to relate 
to the seer at all. Nos.62 and 63 deal with the deluded 
materialist and secularist who is slipping down to 
ruin. The present verse deals with one who is treading 
the upward path. It speaks of moderated worldly life 
and renunciation of passion ending with mental purity, 
The next verse speaks of knowledge or God-vision 
as the reward of this mental excellence. Thus, it is 
obvious that the person spoken of here is the seeker 


struggling for 44:¥ale, mental purity, and its fruit, 
God-vision. Why, then, should commentators dispute 
about the present verse relating to the seer-in-trance 
or the seer-awake? For, it seems to me that it deals 
neither with the one nor with the other, but with 
a humbler individual, viz., the struggling imperfect 
seeker. How the subject of the seeker is relevant in 
a context about the sage has been already explained. 


For one moment, let the reader turn back to the 
verse to appreciate and admire the lesson conveyed 
by it even to the busy man of life. It advocates no 
extreme fasts and abnegations. It imposes no impos- 
sible restrictions and artificial Puritanism. It tolerates 
an even life of regulated activity. While plunged in 
work, it warns the person against worry whose deadly 
effect is but too well-known. The steady honest man 
of hard dutiful work is never lost. But the weather- 
cock that turns to every breeze of passion or prejudice 
who, thinking always too much of himself, worries 
himself about what he likes and dislikes and what 
the world says of him or to him and how unjustly it 
always treats him, unlike himself ever treating the 
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world with too much of justice and generosity — that 
man is past all hope of redemption. 


65) Wale Wags AETA | 
mea My The: Tatas N 


Ware with mental clearness 
ada: amai ofall miseries 
af: destruction 
Ae of the gnanin (seer) 
saad takes place 
Wada: of one who has a pure mind 
R indeed 
ARJ soon 
ate: knowledge 
EE 


becomes firm 


“With mental purity, all his misery is destroyed. 
For, of one whose mind is pure, knowledge (God-vision) 
becomes established”. 


Sankarananda renders the pronoun He “of him” 
to denote the sage-in-trance. This is because he has 


already held (Rùm yarenfert=att), that the last 
quarter of the previous verse referred to the purity 
ofthe mind attained by the sage-in-trance. It is difficult 
to make out what there is in this or in the last verse 
suggestive of the trance. Summing up the gist of the 
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two verses, Sankara Bhashya says, “Thus the mean- 
ing of the teaching is that, as the ascetic, firm in 
Brahman and clear in mind, has reached the sum- 
mum bonum, let him partake of unforbidden and in- 
dispensable comforts of life.” Let us mark the last 
clause. According to Sankaracharya, the drift of the 
teaching is that leave is given to the ascetic for a 
moderate enjoyment of material comforts. If so, how 
could the reference be to the sage-in-trance who is 
not capable of sensing the external world at all and 
much less of enjoying any forbidden or unforbidden 
wants or luxuries? I cannot see why Sankarananda 
brushes aside his own master in favour of a far-fetched 
idea. According to him, in this very verse, Sri Krishna 
speaks of three successive stages. The first is the pure 
mind. The second is the total absence of 
distraction(which the sage-in-trance attains). The 
third is vision or realization of unity. If so, the seeker, 
while in the second stage, is not yet the accomplished 
sage of the third state. The expression Wale, how- 
ever, denotes the accomplished sage who has realized 
Brahmic unity even when awake but who chooses 
to slide into trance for a more absorbed meditation. 


While on this point of Sankarananda’s note, it 
may also be observed that $'@ is understood by him 
ma peculiar sense. Every other commentator takes 
that simple word to mean ‘misery’ or ‘suffering’ that 
flesh is heir to. Sankarananda, however, takes it 
figuratively and derives the sense of “non-distraction”, 
so that the idea is that the sage withdraws his mind 
altogether from all Sensations. He thinks that the 


ordinary meaning of misery or suffering is not con- 
templated at all. 
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Sankaracharya and Madhusoodana think that 
the person spoken of here is an ascetic — one who 
has gone into the fourth order of the Indian Asramas. 
Here again, it is difficult to see why the poor house- 
holder is cast outside the pale of the lesson. 


The reader will observe that Wal ordinarily in- 
dicates a pleased mind. Contentment or satisfaction 
resulting in gracious favours is the usual idea denoted 
by the word. The mental satisfaction denoted is one 
following upon gratified wants. Thus Wig denotes gratified 
material want. If so, the sense offends against the present 
context. The mind rid of all attraction and repulsion 
looks on the world with indifference. It is incapable of 
the relish denoted by a sense of gratified want. 


Sri Madhwa takes note of this point and explains 


that Wate here is not the satisfaction resulting from 
sensual gratification, but a state of mental excellence 
and purity in which the mind voluntarily and au- 
tomatically ceases to wander out, whether tickled and 
goaded by the senses or not. 


The verse says his knowledge becomes estab- 
lished. Monists explain that the knowledge in 
question is Adwaitic realization. Dualists hold that 
it is the God-vision they approve of. 


The first line of the verse says that from mental 
purity results the destruction of misery. The second 
line says that knowledge results from mental purity. 
About the causal relation of these three things. viz., 
mental purity, destruction of misery, and knowledge, 
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three different views are possible and have been 
pressed: 


First. The one held by Sankarananda is that 
mental purity leads to absence of distraction (Sart) ; 
and the latter to knowledge. 


Second. Mental purity leads to two different 
fruits, one of which is destruction of misery and the 
other is knowledge. This is the view of Sankaracharya 
and Anandagiri. 


Third. Mental purity leads to knowledge or God- 
vision and the latter leads to Moksha where the seer 
knows no misery. This is the view of Madhusoodana, 


Neelakanta, Venkatanatha, Ramanujacharya and Sri 
Madhwa. 


Of these interpretations, the first is original and 
unique. It is based on the idea that the sage-in-trance 
is the only hero of the present topic. Moreover, the 
language of the second half of the verse is suggestive. 
The particle fg “because” is full of significance. Having 


said that 48Ig (purity) leads to destruction of misery 
in the first line, the query follows how the connection 
1s made out. The second half steps in to explain the 
reason. It says, ‘because purity leads to knowledge’. 
It is well known is Sastras that knowledge leads to 


moksha (a mama). Because knowledge leads 


o conquest of misery, and mental purity leads to 
nowledge, therefore, it follows that mental purity 
leads to conquest of misery. The word f, of the second 


line is meant to point out the reason for the propo- 
sition of the first line. 


Chapter - II Verse - 65 485 


The second of the view above noted, viz., that 
mental purity leads to destruction of misery indepen- 
dently of knowledge to which also it leads, does not 
seem as satisfactory. In this construction too, the force 
of the particle R (because) is lost. Vedic texts and 
scriptures lay down riddance of misery as the fruit 


of knowledge, and not of any condition of mind short 
of, or less than, that. 


The third interpretation is the one largely 
adopted even by the disciples of Sankaracharya. It 
is also the one upheld by Ramanujacharya and Sri 
Madhwa. Madhusoodana explains that the gradation 
is as follows: first, Prasada or mental purity; second 
knowledge; third, the destruction of Avidya the root 
of misery; fourth, destruction of misery. He says that 
the Lord puts the first and the last together to show 
off, briefly and attractively, the causal connection, and 
emphasize the importance of Prasada which is the 
hardest stage to attain. 


Sri Madhwa is also of opinion that Wig and qaaa 
mark the two ends and that they are related only 
by intermediate links. One such link is the God-vision 
mentioned in the second line. There is yet another 
link which we gather from the next verse. 
(Gwirt=mental withdrawal). The stages are purity, 
mental withdrawal, God-vision and salvation. 


In strictly weighing the question of relevancy, 


one might doubt whether awed or salvation arises 
out of the context at all. We have been dealing with 
the seeker as also with the seer. But as to the fruits 
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that are in store for the seer, they seem, at first sight, 
to be beyond the topic. It is explained in Prameya 
Dipika, that this is, no doubt, true, but that it is not 
altogether a digression. Speaking of the seer, the 
associated idea occurs as to what bliss he can con- 
fidently and assuredly look for. Once before, (see verse 
50) speaking of the seer, it was said that he is able 
to renounce all the effect of his merits and demerits. 
But this renunciation of merit and demerit by the 
seer is not an end by itself; for, no summum bonum, 
is such unless it resolves itself into either bliss or 
absence of pain. As the topic brings up the associated 
idea of what the seer ultimately gets, in order to show 


off the value of Tae by relating it to the summum 


bonum, the averment is made, though it be through 
other intermediate stages. 


A word about the summary and drift of the 
present lesson, as set out in Sankara Bhashya: It 
is said there that the purport consists in leave given 
to the seer to enjoy life in moderation. (Vide trans- 
lation given on page 499.) Sankaracharya seems to 
lay stress on the clause of the last verse “enjoying 
the sense-objects through senses free from likes and 


dislikes” MUESIC CE GEEIICIC-OEEGÀ He picks out the 


phrase “enjoying the sense objects”, and gives it the 
place of honour by making it the chief and final 
predication of the whole lesson. “Therefore do thou 
enjoy” is the conclusion he draws. 


The true trend of the teaching seems, however, 
to be otherwise. What the seeker has to do, or what 
the seer does, is the topic. He is devoted to God, and 
thereby conquers the senses. He abdicates likes and 
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dislikes and thereby triumphs over the senses. But 
then, does he not go through the world of senses and 
appetites? Does he not gratify them, at least to keep 
body and soul together? The lord says, “Let him do 
so, and this does not matter”. Although he eats, drinks, 
and lives, like others, he is not affected like them. 
In spite of his worldly living, he progresses in spiri- 
tuality because of the renounced likes and dislikes. 
The conclusion of the lesson is not "Therefore, do thou 
enjoy," but is, "Therefore do you abdicate likes and 
dislikes; be not of the world though in the world; 
triumph over the sense, conquer the mind and make 
the mind transparent, which purity carries you 
onward, through other stages, to Heaven." The ref- 
erence to worldly wants and gratifications, far from 
being the chief or even an important predicaton, is 
but a parenthetical reference impliedly coupled with 
an ‘although’, and only mentioned to be dismissed 
out of consideration. 


It is possible that the summary and purport of 
the lesson given by the Sankara Bhashya passage 
just quoted, gave the cue to the developed shape given 
thereto by Madhusoodana and others, who say that 
this verse and others are meant to be a reply to the 


fourth question of Arjuna (contained in verse 54), fe 


gad, “What does the sage go about for?”, the reply 
according to them being that he goes about for worldly 
enjoyment subject to limitations. 


66) Aled IRURE FATT ATT | 
TANT Medes ATH I 
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ated ant there is not 

ata: ie God-vision 

AGH Bes to one whose mind is not 
one-pointed 

a4 a not indeed, because 

AJh * to him who is not of one-pointed 

mind 

SIEGU 5 uniterruputed meditation 

Gii k nor is there 

AAT: ze to one who does not meditate 

m: a Moksha 

STAT be to one who reaches not Moksha 

gd: ka whence 

Jë a is happiness 


No God-vision is possible to any one whose mind 
1S not one-pointed, For, if not to one-pointed mind, 
he cannot plunge in meditation (of God). Without 


meditation, there is no Moksha, and without Moksha, 
where is bliss?” 


The last verse ended by saying that God-vision 
is the reward of the pure mind. The Lord impresses 
the lesson by describing the converse aspect. If this 
mental purity be absent, what then? The mind is not 
withdrawn and introspection is impossible. It cannot 
be one-pointed at all without concentration. Divine 
meditation, in which nothing comes up before the 
mental vision but unending flashes of the divine image, 
18 not possible. Without this meditation, God cannot 
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be seen in spirit face to face. Without this achieve- 
ment, the door of Heaven is barred, with the result 
that all chance of the supreme bliss is forfeited. 


The verse sets out a long chain of causes and 
effects, beginning from X4 or mental purity and ending 
with the bliss of Vaikunta. The verse is, at first sight, 
somewhat misleading; because it has to be read with 
ellipses filled in and because the various stages noted 
have not been set down in the verse strictly in their 
true order of sequence. To one whose mind is not one- 
pointed there is no God-vision. This is the first predi- 
cation. The verse is meant to state the converse of 


what happens to one whose mind is pure, 38. In stating 


that, it should say, “To one whose mind is not pure, 
such and such a result follows”. Instead of doing so, 
it starts with AJh, ‘the man of distracted thoughts’. 
The meaning, however, is that the person of impure 
mind cannot reach concentration of thought. This is 
the first step. Then we go to the next one. The person 
whose mind refuses to be one-pointed cannot reach 
ats, God-vision. This, again, marks a high jump. To 
put it briefly and attractively, ability to concentrate 
and God-vision are mentioned together in one breath. 
But there is a step between to two, viz., actual, pro- 
longed, sustained, and uninterrupted meditation of God, 
which alone leads to God-vision. The second quarter 
of the verse states this. The first line, therefore, read 
in its true sense, makes out that one who is not pure 
in mind is not able to concentrate, and who cannot 
focus his mind on anything 1s incapable of the divine 
meditation that leads to God-vision. 
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The second line also presents a similar difficulty. 
We are told that without meditation there is no 
Moksha. But this proposition is not strictly accurate 
as shastras tell us. After meditation is the stage of 
God-vision —— what Mr. Nanjunda Rao calls in a 
small pamphlet “supra-consciousness,” — and after 
this comes Moksha. The Lord takes it that He has 
mentioned by clear implication that meditation is the 
cause-precedent of God-vision. Hence, with that link 
understood, he couples meditation with Moksha as 
cause and effect. 


The net result of the teaching is that without 
a pure mind there is no Moksha. So far, it is all right. 
What is the occasion for the very last clause of the 
verse about the bliss of the emancipated? No doubt, 
it does not, strictly speaking, arise out of the topic. 
But, it has been mentioned here as incidentally 
relevant. The objectis to draw attention, by the way, 
to the truth that Heaven or emancipation is not a 
condition of mere non-misery, as some systems, such 
as Nyaya, hold, but a state of positive bliss. 


This is Sri Madhwa’s interpretation of the verse. 
It may be seen that he has filled in some gaps and 
put in some links of the chain of causation in a 
somewhat different order than what appears laid down 


in the Geeta. But he has done so to meet obvious 
difficulties of sense. 


Other commentators prefer to take the chain in 
question as it stands, If so, Buddhi comes before WAT. 
If Buddhi means God-vision, it ought to come after 
and not before, Waal. These commentators, therefore, 
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hold that ate here is the ordinary learning of the 


shastras and not the vision of God, the culminating 
point of all spiritual discipline. 


The context does not seem, however, to fit into 
this. The last verse speaks of Buddhi as the result 


of mental ae or purity. There, undoubtedly, God- 
vision is the knowledge referred to. It is the same 
Buddhi that is alluded to now. To make out, for some 
reason or other, that it is the lower knowledge that 
is meant here, therefore, does violence to the context. 


AJNA’. This word occurs twice in the first 
line. Some annotators take the word as used in two 
different meanings in the two places. Neelakanta is 
the chief among them. He thinks that the word used 
in the beginning denotes the man that is not eager 
for, or serious in, religious study; in other words, 
one who does not not care for sacred books at all. 
He says that the same word used the second time 
means the man whose mind is not balanced and focused 
on Brahman. Vedanta Desikar also is in favour of 
a dual meaning. He is anxious to take the chain in 


question intact just as it reads. The first one is Hawmrat 
‘want of devotion to God’; the next one is Buddhi ‘the 


ordinary religious learning’. Next is the want of Waal 
‘meditation’. The second Agh stands figuratively, 
in his opinion, for absence of fz or bookish learning. 


If Buddhi stand for lower knowledge as thus 
stated by some writers, it is hard to find in the verse 
any suitable word to squeeze God-vision into. For, 
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all are agreed in this, that ‘God-vision’ or Realization 
does step in between Waal and ala. Madhusoodana 
comes to the rescue and renders aft to mean this: 
and as for Hla, the word G@ or bliss seems to denote 
that. It is easy enough to make G@ stand for Heaven 


and its bliss. But how MIÑ could mean God-vision, 
it is somewhat hard to make out. Sankaracharya and 


Ramanujacharya both render MÍN to mean the “sub- 
sidence of desire”. In Sankarabhashya the idea is 
elaborated in this direction. Without meditation there 
is no extinction of desire, and, it is added, to one whose 
sensuous thirst has not been put out, there is no 
happiness, because thirst is always misery. 


According to Sankaracharya’s rendering, where 
is the word, then, for God-vision? None. Nor is it 
available according to Ramanujacharya. Then again, 
“laa or meditation is not the killer of desire. In verse 
No, 59, we were told that nothing short of God-vision 
can produce that result. Having given away the word 
ahs which easily means God-vision etymologically and 
by context, and having rendered it so as to mean 
bookish learning, commentators have been at their 
wits’ end to find a suitable word for God-vision in 
the verse and have failed in the attempt. 


À Moreover, MÍR interpreted as the extinction of 
desire, and the gloss about happiness never arising 
from sensual experience, seem somewhat out of place 
here. We have been told already the whole course 
of the downward slip into which ‘desire’ precipitates 
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us (verses 62, 63). But, what about that now? We 
are here dealing with quite another matter;- How 
if prasada be not secured, the summum bonum is 
beyond reach. While speaking of this, it is far-fetched 
to harp on an old strain that samsara consists only 
of ‘desires’ and misery. 


67) esa R aKa arsed | 
Tae atte Tat AGATA UI 


steko A of the senses 


R a verily 

i ae roving 

EGE i whereas 

Ha: K mind 
agada a is turned (by God) towards 
GGE ni that 

Ae e of him 

ald oo carries away 
Wat Pe learning 

GIRE Be the storm 
Wad 2 ship 

EGI a k like 

pare .. onthe waters 


“Tf the mind of one is made to go after the roving 
senses, that straying carries away his wisdom as the 
storm does a ship of the sea”. 
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This verse is intimately connected with the last 
one. It was said that the unfixed mind was incapable 


of Waal, meditation. The objector asks, why not? If 


one is qualified by study and thought, AqT and 444 
of the shastras, he is taken to be fit to enter on 


contemplation (M441). Where is the need to introduce 
a fixed mind before the meditation of God known as 
ARa? This is the doubt. The Lord replies that, 
if fixity of mind be not secured, if the mind goes after 
the senses that rove among objects, by this very act, 
the man loses all the benefit of his learning and knowl- 
edge. The verse is meant to shew the relation between 
Gwe ‘mental fixity’, and WAAT contemplation. 


Sankarabhashya explains the relation of the last 
verse with the present one more or less in the same 
manner. If mental fixity is not established, why ate 
should be beyond reach is the objection which the 
present verse is, according to Sankaracharya, meant 


to answer. The relation between Jmca and qf is what 
is sought to be pointed out. 


ie The two explanations virtually agree, because 
1t 1s conceded (see Sankara’s commentator, 


Anandagiri) that the next stage after Jhd is SIFU 


oe ee leads to ae which, it is admitted, means 
is Ne Ages pealizaion, So that, the objection really 
mental fixity lead to Divine meditation 


Ueda with i ` 
without which 4f& is said to be impossible” 


“When the mind i - 
senses.” Mark the ete to go after the roving 


n the passive voice. Who 
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makes it go after the senses? Some writers resort to 
grammatical authority to understand the passive verb 
in the active sense and make out the meaning to 
be “goes after” not “made to go after”. Ramanujacharya 
takes the passive sense and understands the agent 
to be the purusha or person who allows the mind 
to go astray. “Made by the man to go after the senses” 
is his meaning. Sri Madhwa also takes the passive 
sense and thinks that the agent of the action is God. 
It is He that sends the mind after the senses. 


Yall in the second line, is the knowledge, learning, 
or understanding, derived from teachers and books. 
It is the lower knowledge that has not yet resulted 
in God-vision. 


The pursuit of the senses by the mind affects 
the understanding in two ways: It colours and mars 
what has been acquired by laborious study and 
thought. It prevents the future acquisition of more. 
For, study is meant to produce conviction. Thought 
or reflection is meant to dispel doubts and false ideas, 
and to secure a firm grasp of the Vedic import. The 
study in which the absent mind is engaged, does not 
produce the conviction that leads to Divine medita- 
tion. The thought or reflection in which the absent 
mind is engaged is equally inefficient to fix the mind 


in the true Vedic import so essential for HII. 


The illustration at the end of the verse, of the 
storm capturing the ship, is very apt and forcible. 
The gale seizes the ship and hurls it into a whirlpool 
or fills it with water, and it flounders, — or dashes 
it against the rocks into pieces or runs it ashore some- 
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where and destroys it. So also, the pursuit of the senses 
by the mind is a fierce gale. It captures all the man’s 
good sense, knowledge and understanding, and 
plunges it into disasters. The man is lost in the waters 
of materialism exposed to a thousand dangers. 


Mrs. Besant translates the verse thus:— “Such 
of the roving senses as the mind yieldeth to, that 
hurries away the understanding, just as the gale 
hurries away a shop upon the waters”. According to 
this rendering, what hurries away the understanding 
is some one of the senses which the mind yields to, 
It is the eye, ear, or some one of the senses that is 
supposed to capture the good sense of the mind. Now, 
there is a sharp difference of interpretation among 
the writers about the subject of the verb ald. ‘ad’ 
the pronoun used in the second line is the subject. 
But what is the antecedent? There are three possible 
views, among which Mrs. Besant follows the one 


commonly held by Madhusoodana, Sridhara and 
Venkatanatha. 


“Among the roving senses, which ever single 
le followed by the mind, that sense carries away 
qU’, is the explanation of these writers. There is 
ap gid verse of Manu II-99 which runs to this effect. 
~— Of all the senses, if one sense leaks, the whole 
Prajna is poured out of it, as water is, through a leaky 
bucket of leather.” Evidently, keeping this saying of 
Manu in mind, these annotators have introduced the 
notion that while even a single sense will cause a 
disaster, much More, therefore, will be the dire 
consequence of all the senses betraying us. Desikar 
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points out that the idea of the Manu text, is not the 
same as that of the Geeta. The former makes no 
mention of the mind. It is the mind going outward 
after the senses that is the leading idea of the Geeta. 


The relative pronoun 4q (= which or whichever) is 
connected with the word ‘mind’. dd, the pronoun “that”, 


must relate also to the mind (A4:) that appears just 
before, and not to something not expressly mentioned. 


Thus, Madhusoodana differs from 
Sankaracharya and Ramanujacharya who take ‘the 


mind’ as the subject of the verb aid ‘carries away’. 


His Holiness, the author of ‘Vivriti’, thinks that 
aq the pronoun forming the subject of the verb ald, 
refers to the verb of the previous clause rather than 
to the word Ha: “mind” or “one of the senses”. in fsa, 


It was said “the mind pursues the senses”. This pursuit 
hurries away the man’s learning or understanding. 


The words 4d and dq refer to the action or process 
rather than to any noun that may be thought of. 


68) TATE Halal feet AAT: | 
AGECE SESB WaT MSA 


TTT AS therefore 
TET a whose 
ngaei r O mighty-armed 


Fordia a are restrained 
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aaa: X wholesale 

FERLI as the senses 

sfeearha: a from the objects of sense 
Ww i his 

Wall es knowledge 

aAa fa is established 


“Therefore, O mighty-armed, of one whose senses 
are restrained wholesale, his knowledge is established”. 


The force of “therefore” and the allusion implied 
in it is the chief point to be observed here. The word 
naturally points to the gist of the reasoning that has 
gone before. The doubt is whether the reference is 
to the substance of the next preceding verse alone, 
in which case, the meaning will be, “whereas the mind 
that goes after the senses hurries away Prajna, etc., 
etc., or whether the range of allusion is much wider, 
So as to comprehend the whole theme beginning with 
verse No. 59 at least. According to Sri Madhwa, it 
may be remembered, all the verses from 55 to 68 
deal with a single point and anwer the first question 
of Arjuna as to what is the descriptive definition of 
a gnanin. Verses Nos. 55, 56, 57 & 58 having given 
that descriptive definition, objections were next 
anticipated and answered in order to confirm the 
definition. The chief objection was, why should not 
every one kill desire and become a sage? ‘Not so easy 
ES ai desire’ said the Lord, ‘for this means the conquest 
i T senses. Even fast kills it not, for, relish is so 

ard to die that God-vision is alone efficient for the 


purpose. Nor will ordinary eff d 
can achieve the end. y efforts do. Devotion to Gor 
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This is the highest means. There is one that 
is lower. Renunciation of love and hate may effect 
the object. The causes of likes and dislikes and their 
consequences, if duly understood and avoided, will 
be of value’. So said verses 62 and 63. Mental purity 
follows upon the abdication of passion and prejudice, 
and that leads to the goal of salvation by steps duly 
mentioned. The verse under comment concludes this 
collateral topic. Because mental purity that results 
from subdued senses results in mental restraint, and 
enables study and thought to mature into divine 
meditation, and because the latter results in God- 
vision and Heaven comprising conquest of misery and 
attainment of bliss, therefore, the sage is one whose 
knowledge is established by a conquest of the senses. 
In other words, the whole is one topic from verse 55 
to the present. Of these, the verses from No. 59 onwards, 
embody a subsidiary theme meant to expound and 
confirm the lesson of verse 55 — 58. This is the force 
and the allusion of “therefore” according to Sri 
Madhwa. 


Almost all the other commentators, especially 
of the Adwaitic school, do not view the verses 55 to 
68 as forming a single theme, They think that No. 
55 alone furnishes the definition required and that 
the other verses contain, between them, the answer 
of the three questions furnished by the second line 
of No. 54 viz., those relating to the speech, sitting, 
and movements of the sage-awake. Madhusoodana 
says, accordingly, that No. 61 onwards give informa- 
tion about the sage’s “sitting” and 64 about the sage’s 
“going or activities”, In their opinion, “therefore” in 
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the present verse is not the conclusion of any topic 
so as to mark off the commencement of a new one, 
but denotes only the conclusion of a single line of 
syllogism among others, and relates back only to the 
last previous verse. 


“Ofone whose senses are restrained”. The person 
spoken of is not merely the seer but also the seeker. 
What is characteristic of the seer is the goal of the 
seeker. Both are relevant to the subject. Thus says 
Madhusoodana, and he is quite right. 


“Whose senses are restrained wholesale”. The 
wholesale restraint, herein mentioned, may point to 
the disaster stated by Manu of leaving any one of 
the senses unguarded. They are the leaks of water- 


pot. Even ifone hole remain ungagged. all the contents 
escape through it. 


Hence the imperative necessity of guarding every 
one of the senses. In the alternative, ‘wholesale’ may 
refer to every method available for self-conquest. It 
may consist of devotion, of regulated and moderate 


fast, of the abandonment of passion and prejudice, 
and so on. 


Madhusoodana and Sridhara think that the 
ele maate, (Mighty-armed), conveys a signifi- 
cance ofits own. It connotes the idea that, being mighty 
In arms, Arjuna can well fight the senses, his foes. 
Utkarsha Deepika points out the significance of the 
vocative, saying that, just as the mighty-armed win 
battles and achieve well-ordered dominion, so learned 
men conquer senses and obtain firm knowledge. One 


cannot help seeing some amount of fancy in the last 
two expositions. 
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69) ATARI AeA TAT APTI THT | 
TAT TATA Yate AT CM TAT At: 


a Be what is 
fam Ae night 
ahai T to all beings 
mai ea therein 
ante as is awake 
aai y the sage 
qei 4 wherein 
anna = are awake 
Way z beings 

aT fa that 

fan Te is night 
Wad: “as the seeing 
gà: i sage 


"That which is night to all beings, therein, the 
sage is awake. Wherein beings are awake, that is 
night to the God-visioning sage". 


At first sight, this looks somewhat enigmatic. 
But the meaning is not really very obscure. God is 
dark night to us, but the sage sees Him and enjoys 
Him like day. On the other hand, the other world 
consisting of mundane pleasures, joys, and griefs, is 
dark night to the sage. He moves about among them 
indifferent and unaffected, like a mad man or a 
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drunkard, who walks, laughs, or jumps about without 
purpose, and is unmindful even of his clothing. 


It was pointed out, at the beginning of verse 
55, that, of Arjuna’s two questions, namely, the one 
relating to the definition of a sage and the other to 
the springs and motives of his actions, the latter would 
be answered by the present verse, No.69. Here is the 
answer now, that the sage lives the outer life as in 
darkness, that his movements have no deep purpose, 
and that his attitude generally is one of ignorance 
and indifference. What ordinary persons are keen 
about and scheme for with deep motives, what they 
revel in as comforts and luxuries, what they grieve 


for as unattainable or lost possessions, all this is dark 
night to him. 


That the verse is meant to answer the second 
question of Arjuna (as put in verse 54) is one aspect. 
Another is that this verse, while pointing out by a 
sort of implication the shallow and hollow outer life 
of the sage, is really a brief summary of the verses 


55-58. which spoke of the various characteristics of 
the sage. 


According to Ramanujacharya and Desikar, this 
verse describes the fruition of the four precedent stages 
spoken of in verses 55-58, It may be remembered that, 
according to these writers, verses 58, 57, 56 and 55 
describe four ascending stages of the seeker’s prepa- 
ration in subduing the senses, the trial (58), the ab- 
dication (57), the one-pointedness (56), and the conquest 
(55). These are technical yogic steps. The present verse 
1s, according the them, meant to describe the goal. 
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It need hardly be pointed out again that verses 
55-58 made no reference at all to the yogic stages 
laid down by Patanjali. Secondly, the present verse 
looks more a summary of what has been taught than 
as a description of the goal. Assuming that some or 
many of the foregoing verses taught lessons about 
preparation, it should not be forgotten that others 
did speak of the fruit also, the reward and the 
achievement: vide, for instance, No. 65 which men- 
tions the annihilation of all misery consequent of God- 
vision. Desikar sees this point and says that, even 
though the goal also has been pointed out before, 
it is repeated here for the purpose of eulogising it. 


Other commentators preface the verse in various 
other ways. Neelakanta virtually adopts the view of 
Ramanjacharya by saying that the verse in question 
states the fruit of antecedent preparations. He thinks 
that the verse is meant to expound the last clause 
of the Sruti which says, “when the five senses are 
subdued along with Thought and Mind, and when rea- 


son too waver not, that is the supreme goal. (I3 TENE, 
amit m He | get a AA, ag: wat why M) 


Sridhara thinks that, having spoken of the sage 
whose senses are in perfect submission and obedience, 
the Lord proceeds to answer the doubt that such a 
man is an impossibility. The present verse is supposed 
to furnish and confirm the definition already given 
of the sage as one who has triumphed over the senses. 
I cannot help observing that the present verse does 
not, in fact, state any new argument to probabilize 
the definition already given. 
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Venkatanatha makes out that among the fore- 
going verses some defined the sage-in-trance, and 
others the sage-awake, and that, as a comprehensive 
definition embracing both the conditions was needed, 
the present verse furnishes such a definition. This 
view does not seem sound. For, the very first verse 
of this section, viz., 55, has given a descriptive defi- 
nition that applies equally to the sage-awake and 
the sage-in-trance. 


The favourite doctrine of Sankarachaya about 
the chief purpose of the Geeta is that the seeker is 
called on to renounce karma (action) and adopt 
sanyasa, Every opportunity is availed of, whenever 
and wherever any verse can plausibly be twisted for 
the purpose, to hammer this lesson on the reader by 
long passages of erudition. Thus, the present verse 
is interpreted by him as meant to lay down that the 
only course open to a Sage is to forsake the world 
and adept sanyasa. On the other hand, that the sage 
has-his duties, has his karma and his worship, is 
a point repeatedly insisted on by Sri Madhwa. The 
primary purpose of the Geeta is to prevail on Arjuna 
to do his duty and not to make of him a sanyasin. 


In this connection, it may be noted that the word 
Tat is construed by the school of Sankaracharya to 
mean the sanyasin (ascetic). It seems a pet theory 
of theirs that the ascetic order alone is the gate-way 
to salvation, and that redemption is out of the question 
to any one who does not choose that particular 
ance) Sri Madhwa combats this view. He instances 
Yajnavalkya and other Munis who are said to have 
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attained salvation through the help of women (qua 
Tera Wed aAA: ). 


To insist on sanyasa as the only door to Heaven 
and to set down women as hopeless clogs and im- 
pediments on the path, looks somewhat illiberal; and 
Sri Madhwa, relying, of course, on authoritative texts, 
takes a broader outlook which is refreshing. Hence, 
the ‘sage’ referred to here, includes a person of any 
order (Brahmacharin, Gruhastha, Vanaprastha, or 
Sanyasin). Sri Madhwa further points out that the 
sage in question means only one who is not a Deva. 
The Shastras say that Devas preside over the senses 
and over the forces and functions of nature. If then, 
they regard the world as dark night, they cannot fulfill 
their appointed destiny. But it is God’s pleasure that 
they should be sages and seers in the highest sense 
and yet be engaged in the governance of Nature. 


Coming to a closer view of the words and clauses 
of the verse, the reader may note what it is that is 


referred to as fall or night. Most of the commentators 


are agreed in thinking that Godis fat for all ordinary 
beings. But, in weighing the comparison, it has to 
be observed that, while God is the object of human 
ignorance, the night is not the object of man’s ig- 
norance, but is only the time when he is ignorant 
of things. The analogy thus seems somewhat vicious. 
Venkatanatha answers this doubt saying that, just 
as a sleeper at night does not see the night, so every 
man though resting on God fails to see Him. Accord- 
_ing to him, the object of ignorance is night in the 
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one case and God in the other. But, surely, every one 
is cognizant of the night as such. He may be ignorant 
of things covered by darkness, but is not ignorant 
of the darkness itself. Time and space, according to 
Sri Madhwa, are objects of intuitive cognition. Hence, 
even a sleeper is in a sense cognizant of time and 
space. 


Sankarananda starts an original exposition of 
the analogy, pointing out that, just as we cannot deal 
with night as an object because of its omnipresence 
and opacity, so we cannot deal with Brahman in its 
capacity of omnipresence and other vast attributes. 
(The notion seems to be that we can deal with Brahman 
in the only aspect of Monistic unity). The explanation 
of the analogy is forced and far-fetched, to say the 
least. What it is to deal with the night or to deal 
with Brahman is not intelligible. 


No doubt, Brahman and the night have been 
compared to each other; but no comparison is ever 
perfect in all its aspects, and should never be pressed 
too far. The analogy holds good so far that, as we 
see very little of the world in darkness, so we know 


very little of Brahman, immersed in ignorance as we 
are. 


We are here taught the lesson that we should 
never hastily judge men by their exterior alone. The 
sage full ofinner light enjoys the rapture of the Divine 
sunshine, Compared with that incandescent light, soft 
and delicious withal, the external world with the sun, 
moon, and stars is only darkness to him. He roams 
about sometimes in meaningless ecstasy, and some- 
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times in needless moodiness. He speaks, laughs, and 
acts, as if mad; at times, he talks profound wisdom 
with eyes glowing with intelligence; and, at other 
times, he, in sheer caprice, responds not to any call 
or sensation. Indian writings speak of many a sage 
like this, and agnostics are requested not to ridicule 
this literature. 


STAT i filled from all sides 
AE ae remaining unmoved 
was ah the ocean 

HTT: Be waters 

VICENGS] 5a enter 

FEL et JESE c6 

dad D so 

TAT: z objects of desire 

aq Md whom 

VIGEUGSI ei enter 

wa co all 


mír bh salvation—moksha 
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adii aid attains 
q a not 
ARTA ... he who hankers after pleasures 


“Just as waters flow into the ever-replenished 
ocean which, however, remains unaffected thereby, 
he who senses objects of desire in that manner, attains 
Heaven; not one who hankers after pleasure”. 


The last verse spoke of the night and the day 
of the sage as contrasted with the night and the day 
of ordinary people. The sage feels the affairs of the 
outer world as night. He moves about unmindful of 
temporal concerns. 


But then, in order to live, he must do certain 
acts that mean the play of will, intellect, and emotion. 
He must think of means and bring about ends; such 
is life, and the sage is no exception to the rule. It 
may be possible for him merely to move about aim- 
lessly, but other functions and avocations of life are 
impossible without understanding and pursuing rules 
of causation and effect. How does the sage act in respect 
to these activities and functions? Does he or does he 


not sense the objects of desire? If so, how? The present 
verse deals with these doubts. 


on Hite ocean is ever replenished by waters. The 
rivers continuously flow in, and rain brings a large 
supply, but the ocean remains just what it has been. 
It is not visibly affected by the in-flow. It never over- 
flows the bank, nor does it dry away when the rivers 
cease to flow in. There occur no signs of the sea longing 
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for the waters. These flow into the sea without any 
effort on the part of the latter by way of inviting 
the flow. The sage, too, behaves in this manner. He 
exposes himself to the contact of the senses like the 
ocean. Objects of desire flow into him like rivers. He 
feels no elation on that account. He never trans gresses 
the limit of law, religion, or morality. He pines not 
when desires remain ungratified and never goes out 
of the way to seek pleasures. Thus the simile is one 
of beautiful application. It may be seen that this verse, 
speaking of the sage unaffected by material pleasures, 
does not teach any new lesson. It cannot be said that 
a new characteristic of the seer is being pointed out 
or that any new reward that he attains is drawn at- 
tention to. For, self-control and Moksha have already 
been taught in many a verse. Venkatanatha makes 
this mistake in saying that this verse sets out a new 
definition of the sage and the summum bonum he 
reaches. That no new definition is attempted, nor a 
new goal, is fairly clear. 


Desikar is partial to Patanjali. He explained 
verses 55—58 to refer to four yogic stages and No, 
69 to set down the fruition. It would appear that, 
just before Nf% or fruition, there is another stage 
when the person remains unaffected though in con- 
tact with sense-objects, and this stage is the subject 
of the present verse, according to this writer. 


I have already pointed out how great an im- 
portance the school of Sankaracharya attaches to the 
order of sanyasa. According to him, the present verse 
is meant to teach the lesson that none but a sage 
or sanyasin reaches Moksha. But surely, Moksha as 
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the reward of gnana has been abundantly taught 
already, as also the converse of it that one who is 
not a seer can never hope for it. 


Two of the Adwaitic writers, namely, Neelakanta 
and Sankarananda have departed much from their 
brethren in the exposition of the meaning and purport 
of this verse. Let me take Neelakanta first. He thinks 
that many of the lessons already, taught, such as 
“abandon desires and pleasures” “withdraw senses from 
objects”, misled the reader to think that objects and 
senses existed, in fact, individually or collectively, apart 
from Atman. This notion of separateness being fatal 
to Monism, the Lord hastens to dislodge the delusion, 
by the present verse. “Desires and objects enter the 
man as rivers enter the ocean. They are all one and 
the same with Brahman without any distinction 


whatever”. This is the lesson we are now taught, 
according to Neelakanta. 


The author of Utkarsha Deepika which is an 
annotation of Sankara Bhashya attacks this inter- 
pretation of Neelakanta as quite out of place in this 
context. The fear is ill-founded that the reader will, 
as soon as he is told to withdraw his senses from 
objects, run away with a notion fatal to Monism and 
the attempt to rehabilitate Monism upon the strength 
of the present verse is simply astonishing. 


pe Sankarananda also pursues a similar line. A 
Me 1¢ verse speaks of water mixed up with water 

eae all one. The Ganges, the Indus, the Cauvery, 
and the Godavary lose their individuality, names and 
characteristics, when merged in the DESEN, So like 
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-wise, foodstuffs, colours, tastes and everything else 
laid before the sage lose their individuality and are 
all Brahman in his eyes and nothing else. 


These writes are so absorbed in Monism and 
so fondly and tenaciously stick to it, that they will 
not, on any account, allow Sri Krishna to speak of 
any subject on any lower plane of thought. It may 
be that everything is Brahman ultimately, but the 
present theme relates to the sage’s self-control and 
his mastery over the senses. In this topic, the theory 
of ultimate unity is not in point and is calculated 
rather to mar the value and point of the teaching 
' than shed light upon it. 


After harping much on the oft-quoted Vedic texts 
and platitudes, Sankarananda winds up by saying 


that the verse answers the question faata. I am 


still endeavoring to find out exactly how adi is really 
understood by these writers, and I confess I have not 
a clear idea of their notion. It is said that the analogy 
of the ocean elucidates the sitting posture of the sage. 
Why and how it applies to his sitting posture, rather 
than to his standing. I fail to see. 


It is refreshing to turn from the extreme and 
violent interpretations of these writers to the modest 
and sensible comments of their brethren. 
Sankaracharya takes the analogy simply to bring out 
the absence of passion or elation, at the impact, or 
deprivation, of pleasure respectively. So does 
Madhusoodanam, an acknowledged leader among 
Sankaras. Sridhara follows Sri Madhwa and intro- 
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duces the verse as he has done, viz., “If the sage re- 
gards sensory experiences as night, how then does 
he receive, go through, and enjoy them?” is the query 
that the Lord undertakes to answer here, according 
to Sridhara. 


In studying these clauses and expressions of the 
verse, the reader may now take up the very last clause. 
“The desirer of desires”, it says, “does not reach peace” 
(Heaven). The object of stating in this verse that the 
seer reaches peace and the non-seer does not, has 
to be ascertained. It is a repetition obviously, having 
regard especially to verses 65 and 68. One way of 
accounting for the repetition is that, having spoken 
of the steadfast wisdom of the sage, the reward he 
reaps comes in logically and naturally by way of show- 
ing off his greatness. It is not as a new lesson that 
it is introduced, but as an important point that shows 
off the great man by a sort of reflected side-light. Sri 
Madhwa adopts an alternative exposition of this point 
in his Tatparya. As renunciation of desire was largely 
spoken of, a doubt may occur whether the sage who 
cannot, after all, totally avoid appetites and gratifi- 
cations is not really a “desirer if desires.” Sri Krishna 
answers this doubt by the reply that the sage who 
BECONES Joys and griefs like the ocean is really not 
a desirer of desires”, but rises to Heaven as his en- 
Joyments are no impediments to salvation. In other 
words, the question is “who is a desirer of desires?” 
Has raay is that the sage is not, because his desires 
coe ee ee sinful; but the ignorant, worldly, 

S desires are sinful and low. 
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The verse opens with the statement that the 
ocean is replenished and full. Some writers (see 
Ramanujacharya and Venkatanatha) think that the 
reference is to the intrinsic fullness of the sea apart 
from the inflow of any waters, and to the intrinsic 
fullness of the spiritual bliss that the soul ever possesses 
independently of outer pleasures flowing in. All the 
other commentators explain the sense in a different 
way. The ocean does get filled and replenished from 
various sources and, in spite of this supply, remains 
unmoved. So, in fact, the sage does undergo infinite 
experiences of the outer world and is constantly 
inundated by a ceaseless supply thereof. Yet, he stands 
unaffected, without elation or depression. It is nec- 
essary to couple the idea of steadiness with the re- 
plenishment, so that the contrast may be forcibly 
brought out. To say that, being full already with other 
waters (or other bliss), itis indifferent to fresh supplies 
of water (or material comforts) -through a very 
sensible construction — seems to lack the force of the 
other exposition. 


Madhusoodana indulges in an etymological feat 
in annotating the expression aaeuas. It literally 
means “of unshakeable fixity” and, in the context, 
expresses the dispassionate calmness of the sage. 
Madhusoodana takes J44 to mean mountains like 


Fah which, according to the story in Ramayana, lies 
buried in the ocean. The allusion is intended to bring 
out the vast depth of the ocean. The author of Deepika 
criticizes the ingenious construction as inapplicable 
to the lesson herein emphasized. It is not the depth 
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of the sea that is of moment but its supreme indif- 
ference and dispassion. Taking aes as a quali- 
fying adjective of the sage, it is difficult to take aa% 


as an allusion to the mountain Hath, 


The goal of the age is MÍR. Peace is the ex- 
pressive description of the final condition; Peace from 
the turmoil of warring passions. The word MÍR means, 
as stated in a Bhagavata quotation, devotion to God. 
It is also a technical term for Heaven. These three 


ideas of Peace, Devotion, and Heaven are interrelated 
and interdependent. 


71) Aaa HATA TATA PETES | 
Hat REARS maTs N 


fra .. renouncing 

RAT, .. sense-objects 

qJ: „whoever | 

ECICE oo Gull 

Jat .. is man 

ale .. enjoys 

Fee: .. unattached 

fida: has no conceit of “mine” 

FERR: -- has no conceit of I-ness -egotism 
a Ele 


Peace, Heaven 


Meri a 
asà attains 


Chapter - Il Verse - 71 515 


“Whoever renounces sense-objects by means of 
non-attachment, and enjoys them with no conceit of 
“J” and “Mine” is truly a man, and he attains Heaven”. 


The verse holds up the person that enjoys life, 
unattached thereto, as a great man. He is, indeed, 
a great man that is able to live in the world and 
not to be of the world. It was said of him already 
that he stands unaffected like the ocean. The same 
point is elucidated further and the lesson impressed 
again by a due meed of praise bestowed on him as 
a hero, and the reward of Heaven assured to him. 


The verse is a compound sentence of two inde- 


pendent clauses. JAM “he” is a man, is the predicate 
of the first sentence. He who enjoys life, and is 
unattached withal, is ald — is truly a man, implying 
that every one who is otherwise, is but an animal. 
The second clause adds that such a person attains 
Heaven, If the whole verse be read as a complex 
sentence, it would read thus: “Whichever man enjoys 
life and abdicates desire, having no thought of T and 
‘mine’ reaches Heaven”. In this reading, there is no 
eulogy of the person that he is a hero. There is only 
a plain statement that the person that he is a hero. 
There is only a plain statement that the man who 
is so and so reaches such and such a reward. The 
subject of the predication will be, as stated, a man— 
perhaps excluding women and others. This result is 
not approved. It may be a theory of some people that 
no woman as such will reach Heaven unless she be- 
comes a man in a future life and passes through the 
order of sanyasa. But, Sri Madhwa holds that woman 
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like Maitreyi do get to Heaven like other seers, ir- 
respective of sex. It can hardly be intended that the 
verse excludes women simply because it uses a 
masculine substantive. 


Sankaras connect the present verse with the final 
clause alone of the last verse, because, they say, “the 
desirer of desires” cannot attain Heaven, and there- 
fore, every man should abandon all desires. Desikar 
thinks that verses 69, 70 and 71 are meant to lay 
down three different stages. No.69, sets out the goal 
or fruition (AR) consisting of vision, (a1); No 70. 
sets out the condition of one who is unmoved like 
the ocean; No. 71 sets out a state just preceding the 
one referred to in 70 — a condition in which pleasure 
is shunned, desire given up, and conceits of “I” and 
“mine” cast away. In short, verse No. 71, depicts the 
first of these three steps; NO 70. the next higher; 
and No. 69, the one higher still. In accordance with 
this rendering, @f=¥ the goal mentioned in 70 and 
71, is only the self-realization set out in 69, and not 
Vaikunta as Sri Madhwa and others say. Thus, 
Desikar’s view is that No.71 is a description, in fact, 
of the seeker, while 69 and 70 set out two degrees 
of the seer himself. Neelakanta, Madhusoodana, 
ENR and others of their school say that 

upplies the answer to Arjuna’s question 

(verse 54) avid ff- What does the seer go for? Some 
Pah this (No. 70) is the only verse that 
query, while Madhusoodana thinks 


that i 3 
maa o: 70 is the last verse of the series dealing 
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This notion seems based on the expression Itt 
which may mean “goes”, synonymously with INA. 


Sankaras are almost unanimous in construing fA 
in this sense, and they think that the rule requiring 
Sanyasis never to take up a permanent abode any- 
where but to be always on the move, supports this 
meaning. One of them confirms it by pointing out 
that, if the ascetic clings to a place he is liable to 
imbibe the passions of the locality. It has to be observed 
that the frame of the verse and the context lend little 
support to the view that Sri Krishna had in mind 
the itinerary duties of the holy order. In the first place, 
it is by no means clear that a Sanyasin alone is the 
person spoken of here and not a Brahmacharin, 
Grihastha or Vanaprastha. Secondly, the Lord is not 
speaking here of the duties of the Hold order, 1A 
does mean “enjoys” as much as it means “goes”, ac- 
cording to the dictionary. Hence, there is good reason 
to prefer the former sense as it fits in well with the 
context. 


In the first line of the verse, the reader may note 
a few more difficulties of sense. It opens with saying 


that desires should be abandoned (Aaa AmA). It ends 


with saying fee: which means the same thing, “void 
of desires”. The use of these apparently redundant terms 
has to be justified or explained. Secondly, desires, it 
is said, should be renounced in totality, Ud. Neither 
the necessities of life nor desires can be given up in 
toto. Life on earth is impossible if they be so given 
up. Nor is it necessary or desirable that every desire 
should be shunned. There are holy desires, for instance. 
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desire for more knowledge, greater devotion, or Divine 
grace, that should be sedulously cultivated or devel- 
oped even be seers. What, then, does the Lord mean 
by speaking of wholesale renunciation? 


Sankaracharya thinks that em AMA Uai, 
should be taken quite literally, that all desires and 
gratifications are really meant to be renounced. As 


to the redundancy of FTR: he confines the latter 
to “the desire for living” and says that the sage 
abandons even the desire to live on earth. The 
commentator sets his face against the view that even 
a sage must gratify appetites in order to live and 
that he has Karma even after God-vision which brings 
reward for him even in Mukti. 


Sri Madhwa thinks that a renunciation in toto 
of all wants and gratifications is neither possible 


nor advocated. Rage: is to be adverbially understood. 
What is meant by abandoning all sense-objects is the 
abdication of all sinful desires. One who gives up sinful 
desires is said to be a renouncer of all desires. By 
abandoning all sinful desires, he is said to give up 


all sense-objects; Riera AgM is the proper construc- 


tion. By understanding thus, the difficulties noted 
are got over. 


The expressions NAH and fREAR are of common 
occurrence in religious literature. Give up the notions 
of “T” and “mine” is an exhortation largely found in 
sacred books. But as for their true meaning, there 
1s no uniformity of opinion. Writers of the Adwaitic 
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school say that Ña means that the sage does not 
pretend to own even the rags he carries about, and 
that ERR means that the sage regards not his body 
as the soul. Sri Madhwa associates these expressions 
with a truly devotional spirit, and the connotation, 
according to him, is that the sage does not think he 
owns a single thing here below or that he does any 
act but under the prompting and guidance of God. 
The seer arrogates no independence to himself, either 
of ownership or of actorship. 


According to Adwaitic writers, there are four 
gradations of cause and effect set out in this verse. 
The first is the absence of HaHM by reason of which 
one does not confuse his body with the soul. The sec- 
ond is AAAA, in which, the person regards nothing 
connected with the body as his, because he has already 
forsaken Ahankara. The third is aT, renuncia- 
tion of desire consequent on the renunciation of own- 
ership. The fourth step is Ruaa, abandoning all 
sense-objects following upon abdication of desire. 


Neelakanta draws the attention of the reader to 
the language of several verses in this context, shaped 


on the use of: and &:, “whoever” and “he”, (vide verses 
57-61-68-70-71) where, instead of saying “FETs is so 
and so”, the verses say, “Whoever is so and so, or does 
so and so, he is AT, or he attains gnana or Moksha”. 
The language is suggestive. The Lord is anxious to 


speak more of the seeker than of the seer. By saying 
“Whoever follows a particular path reaches a particu- 
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lar result”, the Lord means that the seeker should take 
that particular path. The theme, no doubt, is one of 
fA, the seeker. But what is an involuntary char- 
acteristic with the seer is the goal of the seeker at- 


tainable by mighty effort, and the Lord deals with both 
by language skilfully applicable to both. 


72) Ua stent feat: Tes tar ea aA | 
rarest aa sgid N 


WT This 

aei T of the Brahmic seer 
AR: he is the description 

Te O, Arjuna! 

q i not 

Wl 8 this 

attaining 

one faints 

fixed 

herein 

even at the last moment 
Brahman 

devoid of material form 
he attains 


“This, 


Arjuna, is the description of the Brahmic 
seer. After 


attaining it, one does not relapse into 


Chapter - Il Verse - 72 521 


delusion. Fixed in this, even in extremis, one reaches 
Brahman, the formless (having no Prakrita form)”. 


This is the last verse of the chapter. The real 
teaching of the Geeta began with verse No. 11. The 
immortality of the soul was the chief topic in the first 
section, with occasional reference to God and His great- 
ness. Then Yoga was taught from verse, No 39, the 
second section dealing with duty performed without 
motive and selfishness. From verse No. 54 to the end 
of the chapter is the third section, and this dealt with 
the seer of fixed wisdom. 


The verse under comment says “This is the 
Brahmic state”. There is some difference of opinion 
about the antecedent of the pronoun “this”. The doubt 
is whether it comparehends the entire teaching of 
the chapter or points only to the last of the three 
sections mentioned above. Ramanujacharya and 
Venkatanatha think that the entire chapter is com- 
prehended. But the pronoun qualifying, as it does, 
the Brahmic state seems more appropriately to refer 
to the description just given of the Brahmic sage 


(Ama). The verse does not sum up any lesson or 


collection of lessons. It simply closes the section about 
the sage. This is-Sri Madhwa’s view. 


Out of the questions put by Arjuna in verse No. 
54, this entire section dealt with the definition and 
description of the sage. At the very end, verse No. 
69, etc., incidentally answered the query of Arjuna 
about the manner and motive of the sage’s activites. 
Thus “the Brahmic state” now referred to (in verse 
No.72) is the descriptive definition of the sage asked 


522 The Bhagavad Geeta 


for by Arjuna in the first line of verse 54. There was 
no necessity to make any reference to the query or 
queries of the second line of verse 54 as these were 
merely subsidiary doubts and came to be incidentally 
answered in discussing the main topic by verse 69. 


In explaining what is meant by the expression 
“Brahmic state”, Adwaitic commentators say that the 
condition of becoming and being Brahman is what 


is referred to. Sri Madhwa construes IAÑ to mean 


“definition”, so that the entire compound word speaks 
of the sage’s attributes alone, just treated of and closed. 


The distinctive virtue and merit of the Brahmic 
state is that there is no further possibility or fear 
of one lapsing from it into delusion and samsara. He 
is within sight of assured salvation. With him, it is 
no longer possible to waver in the tangles of atheism, 
agnosticism, and heresies. The doubting mind has 
gone, and its place has been taken by firm faith and 
unswerving devotion. The Sruti says “the knots of 
the heart are split, all his doubts are cut asunder 


and his Karma is destroyed, the moment he has 
visioned the Supreme”. 


It may then be asked, when does he actually 
enter the portals of Heaven? The second line answers 
this query. When his mind is fixed on God even at 
the last moment of life, his entry into Heaven is se- 
cured. In this connection, it has to be observed that 
no seer can help enjoying or suffering the fruits of 
what is known as his Prarabdha Karma. God-vision 
sets all his past karma save Prarabdha on fire, and 
consumes it all as if they were films of cotton. Like- 
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wise, it obstructs the seeds being sown for future karma. 
As for Prarabdha karma, i.e., past karma which has 
begun to bear fruit, even the seer must go through 
the same, whether it is exhausted in one birth or 
takes more births than one. God may graciously give 
him some remission; but subject to this, the seer takes 
as many births as may be necessary and clears off 
the unavoidable account. 


Pasupatas and Vaiseshikas say that every seer 
is able to clear off all Prarabdha by taking more than 
one body, if need be, at the same time. But there 
surely are Prarabdhas and Prarabdhas. Some of them 
are such as necessarily require more births than one, 
taken in succession. Texts are abundant which dis- 
approve of this dogma about the simultaneous mul- 
tiplicity of bodies, and speak of various Gods and saints 
having taken more births than one, even after the 
achievement of Divine Vision. 


To know whether the Prarabdha is exhausted 
or not, in other words, to find out whether the seer 
has any more birth to suffer, God has provided a sure 
test. The seer who has not to be born again, is able 
to think of God even with the dying breath. God gives 
him the mental grip to do so. On the other hand, to 
the seer whose Prarabdha karma is not yet exhausted, 
God does not vouchsafe the light in extremis. His vision 
is stupefied and dim at the crisis, and he passes away 
with thoughts pointed to some coveted object or other, 
which determines the next birth for him. 


The second line of the Geeta verse insists that 
the seer should be in the state of Brahmic meditation 
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even at the last moment. It is not enough that he 
has been devotedly godly throughout life. It is nec- 
essary that he should think of God even at the last 
moment. Whatever its other merits, its one merit is 
that it is a safe test of the sage’s future. This is Sri 
Madhwa’s construction of the second line. He quotes 
authority, of course, to prove the importance and virtue 
of Divine Meditation in extremis. Ajamila is well- 
known example. (vide Bhagavata). 


Sankaracharya thinks that aetate means only 
“in old age” and not “in the dying moment”. He brings 
out the force of “even” AÑ, by saying that even the 
man who becomes a recluse in the last quarter of 
his lifetime is saved. Much more, therefore, is that 
man blessed who becomes an ascetic from boyhood 
and lives in the Brahmic state from Brahmacharya 
without ever thinking of wedlock. Almost all the other 
commentators follow this line of interpretation except 


Sridhara who interprets Hats, like Sri Madhwa, 
to mean “the dying moment”, 


The reader may see that the context here has 
nothing to do with the question whether a man takes 
uo Holy orders early in life or late in life. Nor can 
it be said that the context is concerned with the lesson 


that it is never too late in life to turn one’s eyes 
heavenward, 


Venkatanatha is ingenious in introducing the 
occasion for the second line of the Geeta verse. He 
fancies that Sri Krishna marked the face of Arjuna 
at the end of the first line: Arjuna was found crest- 
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fallen and sorrowful as if so say, “My Lord, so far, 
I am not saved, I am yet no sage or seer. What I 
have not been able to achieve so far, I cannot here- 
after. Alas! What a fallen sinner I am!” The Lord 
hastens to cheer up the desponding pupil. He says 
to him, “never mind the past. Do not think of the 
life-time wasted away till now. Even late in life, if 
you repent and enter Gnana Marga your salvation 
is certain”. I cannot help observing that there is a 
good deal of assumption and fancy in this exposition. 
There is no real warrant for the position that Arjuna 
was such an ignorant man as these writers imagine. 
If the second line was meant to be so personally ap- 
plicable to Arjuna and to point out to him, as 
Venkatanatha says it does, that he was destined to 
enter on Gnana Nishtha late in life, one would have 
expected the language to be quite different and shaped 
pointedly in the second person. 


The same writer further points out the force of 
‘even’ and says that the Lord meant here to emphasize 
a distinction between Karma Marga and Gnana Marga 
— that whereas the former requires a lifelong course 
of sustained observance, the latter is far less exacting 
so that it is never too late to begin it. This exposition 
seems quite meaningless. Ifby Karma Marga is meant 
selfish karma, the comparison is out of place. The 
former has self, power, and swarga for its goal and 
the latter points to a totally different goal. If karma 
Marga means the selfish yoga treated ofin this chapter, 
then too is comparison between the two irrelevant. 
The former is only a stepping stone to the latter, We 
were in fact told even as to Karma yoga in verse 40. 
that it was unfettered by any limitations as to time 
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or quantity, that it would never be too late to begin 
it, and that there was no sin in performing it irregu- 
larly or incompletely. 


Thus, the only true rendering of AAAA is to 
take it literally to mean, ‘the last moment’. Deiskar 
denounces this as quite wrong; but why, it is difficult 
to see. Utkarsha Dipika suggests that the comatose 
patient in the last throes of suffocating breath cannot 
think of anything. But this observation is true enough 
of the ordinary mortal, and may not apply to the 
extraordinary, almost superhuman, individual we are 
dealing with, viz., the sage who lives largely in the 
sunshine of Divine presence. Moreover, it is God that 


sends the flash to the right man who is on the threshold 
of Heaven. 


There remain the final words of the verse for 
a short comment. It says that the sage attains Brahma 
Nirvana. Monists jump up at the word Nirvana and 
say that the sage becomes Brahman and is merged 
in that unspeakable bliss. Neelakanta derives Nir- 
vana to mean that conditions which comprises the 
unification of the soul with Brahman, neither of them 
moving out of his or its place and position in the 


. 4 . 1 
least. IH is ‘going’ or ‘movement’, ff is a negative 


particle. What implies absence of ‘movement’ is the 


etymological sense. According to Monism, the sage 


who has attained unity becomes Brahman outright 
without any motion 


, change of motion, or cessation 
of motion. He has no need to go to Vaikunta or any 
particular abode or place. He reaches Kaivalya straight 
away like the Akasa of the pot merging into the great 
Akasa outside when the pot is broken. 
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All this is very ingenious indeed, and based, one 
might concede, on good grammar. But after straining 
hard for an etymological result, Neelakanta has had 
to draw copiously on Monistic dogma to make the 
grammatical sense fit into the context. Even after 
doing all this, the result is the meaning that the sage 
attains to Videha Kaivalya outright, and this, 
Utkarsha Dipika criticizes as unsound in this context. 
The Geeta verse, according to Monistic commentaries, 
speaks of old age Sanyasa, and the sage who realizes 
Adwaita in the last quarter of his life and continues 
to live on, is only a Jeevanmukta a living mukta 
and not a Videha Mukta. The description of 
Neelakanta, however, gives us a Videha Mukta—one 
who has kicked the bucket and joined Brahman like 
the Akasa of the pot unified with the outer Akasa 
on the pot being broken. Hence, Dipika thinks that 
Neelakanta’s laboured rendering is incorrect. 


Sri Madhwa takes Nirvanam to be an adjective 
qualifying Brahman the object being to exclude the 
four-faced Virincha God, who is known also as 
Brahman (in the masculine and neuter). Ratt means 
‘bodiless’ or ‘formless’. The sage’s goal is not the four- 
faced God, but the supreme Brahman who is formless 
and bodiless. That the supreme God has no personal 
form is true only in the sense that he has no body 
of physical stuff like Virincha and all the other Jeevas. 
Here again, the controversy is hot whether the 
Supreme Being has any shape, form, or figure. Sri 
Madhwa, however, believes in a Personal God who 
has power to take any shape or form whenever he 
chooses. All his forms are however non-material, 
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consist of verity knowledge, and bliss, and are perfect, 
On this point, numerous texts of authority have been 
collected and quoted by Sri Madhwa in his Bhashya. 


The second line of this Geeta verse, pointing out 
the value and efficacy of Divine thoughts in dying 
moments, reminds one, of the prevailing practice in 
the Madhwa community to cry out ‘Narayana, 
Narayana’ into the ears of a dying person when he 
is apparently in his last gasps. Whether such a practice 
prevails in other communities of Brahmins and Hindus 
or not, I do not know. But no orthodox Madhwa forgets 
or fails to do this duty to the departing member of 
his family. In fact, it is deemed part and parcel of the 
final ceremony which is continued after his death as 
obsequies. So far as I can judge, the observance is trace- 
able to Sri Madhwa’s view about the importance of 
calling God to memory with the expiring breath. 


END OF CHAPTER II 


SUMMARY 
PART - | 


This chapter opens with the continuation of 
Arjuna’s protest against the war. With eyes suffused 
with tears, he appeals to Sri Krishna for counsel. In 
spite of a short telling reply by the Lord, he continues 
despondent, and renews his objections with increased 
vehemence. He is unable to make up his mind to 
give battle to his elders and preceptors. He could not 
see the value of a throne reached by wading through 
blood. Nor was he sure of the issue. He could not 
see the value of a victory under circumstances which 
necessarily deprived him of all that was near and 
dear to him. He saw, though somewhat vaguely and 
dimly, that his resolution to fight was possibly wrong. 
But he could not argue himself out of it. The emphatic 
attitude with which he began, gave way. to some extent, 
and irresolution took its place. At last, he surrendered 
himself into the hands of the Preceptor, and, being 
open to conviction, implored Him for guidance. In one 
word, he was very sorry indeed and would not fight. 


From verse No. 11, the Lord addresses himself 
to dispel Arjuna’s grief and induce him to fight. 1) 
"Do not grieve", and (2) "Do you fight’, appear fre- 
quently as the chorus of the Lord’s exhortation. Verses 
11, 25, 26, 27, 28 and 30 call upon Arjuna not to 
feel any sorrow. Verses 18 and 37 call upon him to 
start and conduct the battle. 


To convince Arjuna of his folly, the Lord presents 
the subject in various aspects. He makes the obser- 
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vation that Arjuna’s reasoning had been but plau- 
sible words of wisdom and were far from being sound, 
tenable, or wise. After this remark, the Lord proceeds 
at once to adduce reasons for convincing Arjuna. 


The thesis of Sri Krishna in this chapter is divisible 
into two main parts: designated by him as Sankhya 
and Yoga. These two are, no doubt, the names of two 
Indian systems of thought that probably had consid- 
erable following in their time. But these are regarded 
as heretic schools by the Vedantin. Hence, the Sankhya 
and Yoga sections of this chapter should not be 
understood as reproducing the tenets of those systems. 


Section I: Verses 11 to 30. 


Sankhya is knowledge and Yoga is its applica- 
tion. To know God and the Jeeva is Sankhya. To live 
a life of wisdom by shaping and regulating one’s 
conduct and character so as to derive the benefit of 
Sankhya is Yoga. The former corresponds to Theory, 
and the latter, to Practice. They are complements of 
each other. Thus understood, they are both essential 
parts of a harmonious whole. They cannot, in their 
very nature, be hostile to each other. If this be clear, 
the assertion in Bhagavad Gheeta, Chapter V, verse 
4 to the effect that "itis children, not sages, who speak 


of Sankhya and Yoga as different" becomes quite 
intelligible. 


A ; From verses 12 to 30, the rationale of 
no-grief’ is set out by adverting to the nature of the 


Soul, the greatness of God 2 
acter of animal bodies. i emeral eia 
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The Indian Atheist and Materialist, Charvaka, 
is first brushed aside. Bheeshma, Drona and other 
men whom Arjuna feared he was going to kill are 
not what they appear to naked eyes. Souls dwell 
within their bodies. Those souls are beginningless and 
endless. They endure, for ever, although their em- 
bodiments might come into birth and disappear on 
death. No soul is confined to a single birth and death; 
but it takes a series of incarnations. It is only a change 
of external state that the Soul undergoes in kicking 
away one Body and assuming another. The change 
resembles the progress of the body from childhood 
to manhood and manhood to old age. The change 
of body to body resembles the change of garments 
as to which, no one feels any grief when he parts 
with worn-out rags and puts on fresh clothing. It is 
the quality of Bodies that they should decay and die 
while the Soul is eternal. 


Thus the Lord points out (1) that Souls are eternal, 
(2) that every Soul assumes and throws off bodies 
in succession in a course of prolonged transmigration, 
(3) that the eternality of Jeevas is rendered probable 
by the eternality of God, Prakriti, Varna, Avyakrita 
Akasa and whatever else is all-pervasive, (4) that God 
being the Infinite Original of which Jeevas are but 
reflected images, the eternality is conceivable, (5) and 
that every man should realize fully how dependent 
he is on God, how vastly superior to himself is God, 
and how God is infinite in Space, Time, and Attributes, 
not being subject to any flaw, failing, or disability. 


Thus the Lord draws a vivid and minute picture 
of God and Man in respect to their characteristics, 
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their mutual relations, and their essential eternality, 
and distinguishes the Soul from material embodi- 
ments. He winds up by describing God as stupendous 
marvel, and man too as a marvel as he is an image 
of the Maker. The preceptor, the pupil and the study 
of God as well as man, are all marvels. For, we all 
know man only as he appears to the eye of flesh and 
not as he truly is, the Being resting in and dependent 
on God. 


In these circumstances, no grief is justifiable, 
the reasons being that Souls are immortal and they 
rest on God. 


Secondly, no amount of grief is of use, because 
bodies are necessarily perishable in character. 
Bheeshma and Drona cannot live for ever even if 
Arjuna chose to spare them. Change and decay is 
the characteristic of material products. None can help 
this being so. Birth must be followed by death and 
vice versa also. No wise man laments over an inevi- 
table incident and an inexorable law of nature. 


But if Arjuna should say that, although Souls 
are immortal and bodies must die at some time or 
other, his grief is unavoidable whenever he kills 
kinsmen and thereby loses the pleasure of living with 
TA eugene replies by pointing out an antidote. 

easure and pain depend on Abhimana which is the 
magnetic tie between man and man. (Verse 14). 


Once the magnetic link is disconnected, n° 
ent of life Creates joy or grief ‘This truth is obvious: 
no man goes into hysterics of joy or grief over 


incid 
for 
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an event in Timbuctoo as he does in respect to a son 
or a foe, close at hand. Arjuna was told therefore that 
he was the architect of his own joy and grief, and 
that it was open to him to relinquish Abhimana (at- 
tachment) and prevent any event of life from disturb- 
ing his peace of mind. 


Arjuna’s grief being thus shown to be uncalled 
for, on the triple ground of (1) the soul being eternal, 
(2) God being the universal Dispenser and (3) of 
Abhimana being at the root of joy and grief, the Lord 
next tackles the reasoning of Arjuna based on moral 
and religious notions of casuistry. Arjuna had taken 
up nearly the whole of the first chapter and part of 
the second, advancing points of ethics and religion 
against slaying kinsmen, preceptors and elders. These 
were plausible words of wisdom. Sri Krishna addresses 
himself to these objections. 


Section II: Verses 31 to 38. 


It is pointed out that one’s own duty is always 
peculiarly sacred and sanctified to every individual. 
To Arjuna, a born-warrior, to fight was his duty and 
there should be no higher obligation for him than 
that. This war was further a righteous one, as his 
adversaries were enemies of God, religion, morality 
and civilization. It was a war to be conducted on 
righteous principles, so that it furnished the wager 
thereof an open door to heaven. On the other hand, 
to retire from the field meant abandonment of duty. 
It meant loss of reputation. It involved sin and pen- 
alties in after-life. It implied gross dishonor than which, 
nothing could be more bitter to a soldier. People were 
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sure to attribute Arjuna’s conduct to cowardice. The 
resulting scandal would be appalling. With Swarga 
open to him, even if he should die, and with kingdom 
as well as Swarga open to him if he won, it was wrong 
for Arjuna to retreat from the field. 


Section III: Verses 39 to 53. 


This leads the topic to the next step of how duty 
should be performed. Sankhya truly understood fills 
our mind with correct notions of God’s greatness and 
Man’s littleness. It teaches us the eternality of both 
and the dependence of man upon God. To realize the 
great truth that, however much man may propose, 
the disposal rests with God always, prepares the mind 
for a disinterested and dispassionate performance of 
duty. In verse 39, the Lord says “Thus far, I have 
taught you Sankhya. Now, I shall teach you Yoga”. 


The point of the Yoga lies in the fact that Arjuna 
should do his duty and yet be disattached. The bane 
of work consists in men’s desires before and after 
itis understaken. The reward in prospect eagerly and 
devoutly wished for is the magnet agitating the mind 
of the doer. Endless worry is the result, and loss of 
energy. Love and hate come to rule his wishes, thoughts 
and actions. The Lord means that Arjuna should fight 
for the sake of duty and for the sake of God, and 
not for riches or dominion. It was Vishnu-Dharma 
to do his duty. In Vishnu-Dharma, there are no hard 
and fast rules that the work undertaken should be 
necessarily completed. An imperfect performante 
carries its reward as also even a mere pious resolve 
or wish. The man who is always hankering after some 
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reward in this life or in after-life, and ransacks for 
adoption such Vedas as seem to promise fruits to him 
is but a sordid bargainer who is in pursuit of a shadow. 
The Vedas allure men by their superficial sense 
couched in flowery words, so that, poor souls, they 
allow themselves to be deluded by the apparent 
meaning. But the true import is to be caught hold 
of by the wise man. God is the only purport of the 
Vedas. Moksha is the true reward of Vedic knowledge. 
This goal is reached by those who, having led a pure 
life of Karma Yoga, succeed, in obtaining God-vision. 


Whoever wishes for God-vision will resort to Yoga 
which is the means of attaining purity of mind and, 
through it, God-vision. 


The Bhagavad-Geeta is Yoga-Shastra, because 
it thoroughly deals with the ways and means by which 
Arjuna and all men situated like him may perform 
his or their duty, without grief and without concern, 
and proceed, by this means, to the goal without let 
or hindrance. 


What then is Yoga? Sri Krishna says (48) that 
Yoga is Aca which means equality, balance of mind 
or equanimity. In verse 50, the Lord defines Yoga to 
be skill in performance. 


Thus, the chief notion in Yoga is that the 
performer of work is thoroughly balanced, possesses 
a well-balanced mind, is unruffled by pleasure or pain, 
is unconcerned about the result, and that he converts 
what would otherwise be a worrisome task into a means 
of spiritual progress. Work as it is ordinarily done 
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is associated with passion and prejudice. It is there- 
fore of a binding and fettering character. But Yoga 
removes the sting, and converts the binding work 
into an unbinding task of piety. Here is its skill, and 
this skill is yoga. 


The pupil is exhorted not to give way to con- 
flicting schools of thinking, as these do not rest on 
truth and will bewilder his mind. He is asked to have 
faith, and push on with Yoga till his mind is well 
disciplined and purified. He is advised to overcome 
the initial attitude of being hostile to Vedas and soon 
obtain a firm conviction so that, the mind may be 
fixed and steady in contemplation. He is told to give 
every sordid fruit a wide berth, for if he but pursue 
the unselfish path, the goal in prospect is a veritable 
ocean of bliss compared to which, every other reward 
is no more than a petty pond. 


Section IV: Verses 54 to 72. 


_ The culminating point of Yoga being God-vision. 
Arjuna wishes to know something of this transcen- 
dental state. He asks for a descriptive definition of 
the sage of God-vision and of the springs and motives 
of his worldly life. The inquiry is quite natural and, 
very appropriately, follows the discourse on Yoga, for, 


without a knowledge of the end, a study of the means 
is hardly complete. 


The sage of established God-vision is almost a 
perkama individual. There are no desires in his 
S - He rests in and on God, and depends on none 
else. His mind is fixed in God so thoroughly and 
absolutely that he wishes for nothing more. The intern 
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light he basks in, is so sweet and so serene, that it 
sheds on him an unceasing shower of ineffable bliss. 


The descriptive definition of the sage of estab- 
lished God-vision consists of 2 parts: (1) that his mind 
is devoid of desires and (2) that he is fixed in, and 
satisfied with, God. These ingredients of the definition 
are explained to the end of the chapter. 


It is of the highest importance that the seeker 
should keep his mind and the senses under the fullest 
control. He can do so only with a mighty effort. But 
when he becomes a sage, this becomes an automatic 
achievement. He does it as easily as he breathes air 
not of the nostril. No pleasure of the senses attracts 
him. He grieves not over any calamity. Anger he feels 
not. Attachment is alien to him. He hates nothing 
and shuns nothing, and withdraws his senses like 
a tortoise withdrawing its limbs without effort. 


Let nobody think that to withdraw and controt 
the senses is an easy task. Its stupendous power is only 
felt when the attempt is seriously made to resist it. 


Men and women in India attempt fasting to kill 
the senses. But this remedy is powerless to kill the 
deepseated canker at the heart viz., relish or desire 
for pleasure. The eye, the ear, the nose, the tongue 
and the organ of touch may be so far subdued as 
to lose their power of sensing. But the desire for the 
objects of pleasure lies deep and underneath. Desire 
is not reached by the remedy of starvation. Or, perhaps, 
in the case of some people, the strength as well as 
the desire to enjoy the pleasures, is vanquished by 
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means of starvation, so far as the four senses of seeing, 
hearing, smelling, and (touch), feeling go. But the 
power as well as the desire to taste (tongue) is not 
conquered by the remedy of starvation. God-vision 
alone enables one to conquer the underlying desire 
aforesaid. 


Thus, slender efforts are utterly of no avail to 
subdue the mind and the senses. Every day of our 
life, and whichever side we turn, we light on men 
and women who nurse the objects of sense, get attached 
to them, desire the fruit, and hate any one who chances 
to oppose their wish, and slip down to ruin. What 
is the best remedy to prevent this downfall? If fast 
won't do, if exertion be not of much use, what is the 
seeker to do? The Lord here suggests that Devotion 
to God is an excellent means of subduing the mind 
and the senses. Nature abhors a vacuum. This is as 
true of the Mind as of the external world. If the mind 
is to be withdrawn form all-sense-objects, the purpose 
is best accomplished by filling it with God. The Yogin 


is therefore exhorted to give up “desire”, and be 
devoted to God. 


Of the sage of established God-vision, it is said 
that his night is our day and our day is his night. 
The world and its warring passions are unseen and 
uncared for, by him. That is his night. But we are 
wide awake therein, ever eager to join in the conflict 
and wage a war of passions to the detriment of our 
spiritual Interests. The sage basks in the sunshine 
of the Divine Presence, sees God. and rejoices in that 
delightful state. That is his dE But this is night 
to us, for, God is in darkness to us and we care not 
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for introspection because it is a wearisome, profitless, 
task to the non-seer. 


Is there any one who lives his life of sense- 
enjoyments like the vast ocean replenished by the 
rivers? The ocean does not seek the supply of the 
rivers. It shows no suffering, if the rivers fail to pour 
in. It is not seen to swell and overflow, by an excessive 
inflow. There it is, ever calm and unmoved, receiving 
the rivers quite unaffected by floods or no floods. Such 
is said to be the attitude of the seer towards the 
enjoyments of sense-experience. 


Thus lives the sage of stable wisdom. He works 
and does his duties even after God-vision, till his 
Prarabdha is exhausted. His doings secure for him 
the grace of God and the fullness of bliss he is qualified 
for in Moksha. 


As soon as his Prarabdha has run out, he leaves 
the Body and is not re-born. A test of his fitness to 
reach Moksha is furnished by the peculiar circum- 
stance that when he is taking leave of his final body 
and while he is in extremis, he calls to mind the image 
of God and thinks of him. No seer is able to do this 
unless his Prarabdha is at an end and he is qualified 
not to be re-born in Samsara. 


This is the outline of the chapter as Sri Madhwa 
interprets it. Many subsidiary points of importance 
and interest appear in the course of the commentary. 
But space forbids any notice of further details. 


Sri Madhwa brings out the following points with 
emphasis: 
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God is great. He is the supreme Cause of all 
Causes, is the primary Doer of everything, and 
is absolutely excellent and flawless. 


The Jeeva is atomic, rests on God, and is sub 
ordinate agent. He is eternal, but is liable to 
be born and re-born with mortal bodies. 


Salvation is possible only to those who know 
the God Supreme and the dependence of man. 


Yoga is helpful to mental purity and gnana. 
There is no hostility between Karma Yoga and 
Gnana. 


Every one should work without desiring for 
fruit. All men have duties, including ascetics 
and Gnana Yogins. Even the sage of God-vision 
has his work to do for Divine Grace and the 
fullness of Mukti-Bliss. 


Neither war nor any other duty is selfish Karma. 


Any duty may be performed unselfishly for 
pleasing God. 


Vedas proclaim God in every alphapet, syllable, 
word and sentence. No part of Vedas is to be 
rejected. But the superficial sense is not to be 
taken, e.g, where it promises ordinary and petty 
rewards, it is not to be taken too literally. The 


main reward contemplated in the Vedas is 
Moksha. 


10. 


11. 


I2, 


13. 
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It is not the privilege of the Ascetic alone (i.e., 
the man who has entered the Fourth Order 
of the Hindu Asramas alone) to practise 
Gnanayoga and reach Moksha. 


Neither the theory of universal identify nor 
the theory of universal equality is supported 
by the Geeta. 


Arjuna to whom the Geeta is primarily 
addressed is a gnanin, being the son and Avatar 
of Indra. He is not a stupid or an ignorant person. 


Sri Krishna seriously meant that Arjuna should 
fight and that every man should do his duty 
and perform work. Any other interpretation jars 
with the purpose of the Geeta. 


Sri Krishna meant that Sankhya and Yoga were 
both to be adopted by Arjuna. 


Moksha means not the attainment of identity 
or equality with God, but freedom from ma 
terial bondage, and dwelling without 
unhappiness and in bliss in an abode near God. 


Part II (a) 
The School of Adwaita 


Sri Madhwa is the latest of the three Bhashya 


Karas. In making a comparative study, it is important 
to note why he chose to differ from the rest and to 
construe the Bhagavad Geeta in his own way. 
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In the opinion of Sankaracharya and his fol- 
lowers this chapter contains the following teachings:- 


Arjuna’s grief is answered by the section relating 
to Sankhya:— 


Section I; Verses 11 to 30 


Brahman alone is real. He is the background of 
an illusion. On Him the universe rests superimposed 
by Maya. It is the story of a stupendous mirage or 
a huge silver in a mother-of-pearl or a snake-in-the- 
rope, that the universe presents to the seer. Brahman 
is eternal and changeless. It is above action and 
mutation of any kind. It is beyond proof, not being 
cognizable by any Perception, Inference, or Revelation. 


The world of Jeevas and of Matter is neither 
real nor unreal. For, it is not real as Brahman is, 
and is not unreal like the hare’s horn. Its state is 


one of unspeakable dubiousness. Hence it is Haasan. 


Virtually the universe is a myth akin to the silver 
in the mother-of-pearl. 


An infinity of souls each of which is infinite in 
Space 1s an impossibility. As there is but one soul 
in all bodies at the same time, and that is immortal, 
death is impossible. The soul being actionless, it is 
impossible that it can be affected by joy or grief. Minds 
are numberiess, and it is these that account for the 
infinite variety of joys and sufferings. 


For these reasons 
and he was taught S 
sorrow. 


, Arjuna’s grief was out of place 
ankhya for brushing aside his 
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But Arjuna did not receive adwaita as he ought 
to have done. Hence, the next section: verses 26, 27, 
and 28. 


In this section, it was conceded for argument’s 
sake that the Atman does not exist or is perishable 
even if it exists. Even on the footing of the Atheist 
or the Materialist, Sri Krishna points out that Arjuna’s 
grief is out of place because what cannot be helped 
should be endured. 


Section II; Verses 31 to 38. 


Considerations of worldly wisdom were then 
presented to him, and an appeal was made to Arjuna’s 
delicate sense of honour. 


This argument too was found not convincing. 
Hence the Lord begins a new line of argument and 
starts Karmayoga. 


Section III; Verses 39 to 53. 


Karma and Karmayoga are hostile to Gnana and 
Gnanayoga. The latter is the true path to salvation. 
The former is meant for the ignorant. Arjuna showed 
himself very ignorant and the Lord therefore aban- 
doned Sankhya and taught him Yoga. The seer has 
no duties or obligations. It is the ignorant that has. 
The Vedas are sought by the ignorant. The wise discard 
them. The climax of wisdom is marked by rising su- 
perior to the Vedas and all rules of “Do and Refrain’. 
Even on the lower plane of and Yogin, there are Vedic 
parts that should be shunned, because they deal with 
rites and rewards. 
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Arjuna being yet unqualified for gnanayoga 
should adopt Karmayoga for which alone he was fit. 
If it were otherwise, he ought, in fact, to renounce 
the world, and take to Gnanagyoga. His was indeed 
a low place even among the ignorant. 


In repeatedly telling Arjuna to fight, the Lord 
did not mean seriously that Karma was meritorious. 
The Lord only meant to say that Arjuna had no good 
reason for not completing what he had started. 


The ascetic alone is the true Gnanayogin. Members 
of the first three Asramas are not on the Path to Moksha. 
The Fourth Order is peculiarly sacred. At least in old 
age, should every man become an ascetic. 


Section IV; verses 54 to 72. 


This section describes the sage of Adwatic Re- 
alization. Arjuna wished to know of the sage who 
plunges into the trance of Meditation. The Lord has 
given a fairly long account of such a sage. 


This is the Adwaitic picture in outline, as may 
be gathered from Sankaracharya’s Bhashya. His fol- 
lowers have improved upon the main ideas by chalking 
out original lines of thought wherever they thought 
any verse or verses afforded an etymological loop-hole. 


Sankaraananda is the leader of the school which 
18 prepared and determined to find Adwaita, almost 
in every section or sub-section of the work, whether 
the theme discussed by the text and the context be 
Sankhya, yoga, or anything else. Madhusoodana 1 
a commentator of acknowledged ability though he often 
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disagrees with Sankaracharya and is sharply attacked 
for it by the valiant author of Utakarsha Deepika. 


Neelakanta is both original and ingenious. The 
author of Utakarsha Deepika remarks abouth him 
that he is one determined to differ from Sankaracharya 
for the mere pleasure of doing so. 


Venkatanatha is a recent writer. He is an ardent 
follower of Madhusoodana in disguise, and while copy- 
ing from him wholesale, occasionally indulges in a 
fling to keep up appearances. This writer takes a 
pleasure in attacking Sri Madhwa’s commentary in 
violent terms. 


Of the points brought out in this chapter, the reader 
will judge for himself whether Sri Krishna has taught 
Dwaita or Adwaita here, and whether the various tenets 
insisted on by the school of Sankaracharya can be traced 
to the language of the Geeta. To help a decision, the 
following resume is attempted. 


(i) It seems to be believed by the School of 
Sankaracharya that Arjuna was a very ignorant man 
indeed. Under verse 26, Venkatanatha notes that 
Arjuna lacked Divine Grace. Under verse 31, it is 
pointed out that, as he did not understand Adwaita, 
the Lord began on a lower key. Under verse AT, Ñ 
“to you” is laid stress on to furnish the inference that 
as he was very ignorant, to him nothing better than 
Karma could be advised. Under verse 50, 
Madhusoodana has a sharp fling at Arjuna to the effect 
that he was worse than inanimate objects. In that verse, 
according to Madhusoodana, Karmayoga is shown to 
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be a killer of Punya and Papa which are the foes of 
man. The inanimate Karmayoga being thus prepared 
to war with foes, Arjuna, a man endowed with reason, 
is not prepared to follow its good example and fight 
his enemies. Hence, his stupidity takes him below in- 
animate objects. Under verse 52 Sankarananda reads 


a censure of Arjuna in the word q similar to the one 


pointed out in verse 47. More instances need not be 
referred to, as the line of thought is clear. 


One wonders why Sri Krishna, the Omniscient, 
taught Arjuna the Sankhya-section at all, if he was 
so thoroughly unfit for it. It is derogatory to his God- 
head that He failed to guess His pupil’s incompetency. 


Although it is said that Sri Krishna progressed 

a few paces in Sankhya and soon dropped it like hot 
potatoes after discovering his pupil’s incompetency, 
commentators of the Adwaitic School still vie with 
one another in reading many a verse in the Karmayoga 
section too as a pronouncement of Adwaita Vedanta. 
For example, Sankarananda indulges largely in this 
feat. Vide verses 45,48,49,50, 52 for example. In fact, 
Yoga itself is, by him, understood as the Realization 
of Brahman. Verse 48 (maaa). Venkatanatha 
ae from his brethren on this point and points out 
at the view taken of Arjuna is quite wrong. Under 
VETSES 39 and 52 his view appears. He thinks that 
Arjuna is a man of high spirituality and Vairagy% 


and that he was only short of the full-blown Seer: 
Sri Madhwa 


points outon the authority of Bhagavata, 
= eens Chapter VII, Verse 45, that Arjuna is 2 
e ada, Dhruva, and N arada, with whom he 
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has been there reckoned. He is a Deva being the son 
of Indra, and Nara by amsa. That Sri Krishna chose him 
as a pupil is sufficient proof of his competency. 


Gi) Hostility between Gnana and Karma 


This is a point of sharp divergence between 
Sankaracharya and Sri Madhwa. In a very long 
introduction at the beginning of this chapter and 
under verse 21, as also elsewhere, Sankarcharya has 
said a great deal about the comparative insignificance 
of Karma. He makes out that Karma is more a clog 
than a help to the Mumukshu, that renunciation is 
the true course for him, and that the Asectic’s life 
is the proper thing to be adopted by him. 


At the beginning of Geeta Tatparya, Sri Madhwa 
has dealt with this point at length wherein he has 
collected most of the passages in Bhagavad Geeta 
laying down the obligation of Karma. In this opinion, 
Sri Krishna seriously meant Arjuna to do Karma, 
when He told him to:do so. He could see no ground 
whateve to twittle away the exhortation to fight and 
make it signify something different from what the 
plain language imports. It is abundantly clear that 
Sankhya and Yoga are in no sense hostile, that they 
are both addressed to Arjuna so that he may profit 
by both, that the two things are complements of each 
other, and that they are intended to combine har- 
moniously in the religious life of every Mumukshu. 
It is wrong to say that any one is exempt from 
obligation to work, unless he is actually plunged in 
meditative unconsciousness. The recluse and the 
ascetic has his duties as also the sage of established 
God-vision. To the last named person, his work brings 
him reward in the shape of enhanced bliss in Vykunta. 
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(Gii) As to the description of Brahman, the Jeeva, 
and the world, Adwaitic commentators have vied with 
one another in discovering the largest number of verses 
setting forth the Monistic positions. Some of them, 
especially, Sankarananda and Madhusoodana, have 
gone far beyond Sankaracharya himself. 


That there is but one soul in all bodies is supposed 
to be stated in verse 13 (vide Madhusoodana). That 
the soul is actionless is supposed to be seated in verses 
19,21,23 and 24. That the. Jeeva is identical with 
Brahman is said to be stated in verse 21 (Vide 
Madhusoodana). That the Jeeva is not atomic is 
supposed to be stated in verse 24. That Brahman 
is beyond proof is traced to verse 18. 


That the world is Waatasat is brought out by 
some under verse 16. Neelakanta, this vital tenet of 
Adwaita is allotted to verse 29. Whereas, in verse 
29, everyone thinks that the Atman is the wonder 
of wonders alluded to, Neelakanta says that it is the 
world that is so referred to as a marvel. Everything 
is unreal but seems real. This is the wonder, according 
to him. He thinks that the Monist, who takes what 
seems real to be unreal is also a wonder. The world 
is a strange something wedged between, and other 
than, the true and the false. Hence the Monistic 
conception of the world is said to be a tissue of apparent 
inconsistencies and absurdities that elude reason an 
experience and herein lies the marvel. 


The scholar of Sanskrit may look again and again 


at the verses and will find little or nothing in them 


to i i 
R these doctrines, unless heis born and brought 


waitic faith. The circumst 

: ance that no tw0 
commentators of the school are agreed as to where 
a particular tenet of theirs is really to be found G 
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sufficient testimony to prove the part that imagina- 
tion has played in the matter. 


(iv) The way in which the “Vedas” have been 
treated by the commentators of the Adwaita and 
Vishitadwaita School is simply astonishing. These 
regard with complacency the idea of the Vedas being 
discarded wholly or in part. Ramanujacharya thinks 
that the Karmakanda should be discarded, addressed, 
as it is said to be, to men of the Rajasa and Tamasa 
class. Sankaracharya follows the same line of argu- 
ment (verses 42 to 46). In verses 52 and 53, the 
exhortation is supposed to be made that the Summum 
Bonum is reached when a person has become thor- 
oughly disgusted with Vedas and all Revelations. No 
follower of the Vedic system can regard such a position 
with complacency. Sri Madhwa has ably vindicated 
Vedanta by exposing the untenability of these views 
and construing verses 42 to 46 and 52, 53ina rational 
and consistent manner. 


In the section 54 to 72, dealing with sages of 
established wisdom, there is controversy as to whether 
it treats of Seers in general or the Seer-in-trance only. 
Various views have been taken among the commen- 
tators of the Adwaita school itself. Apart from this 
controversy, it may be noted that the Ascetic Order 
is supposed to be the thing emphasized for eulogy 
and adoption. In verses 56, 65, 70, 71 and 72 allusion 
is traced to the “ascetic”. In verse 72, it is thought, 
every one is advised to become a “boy-Sanyasin” if 
possible. It is considered that no man of the first three 
Asramas can reach the goal without becoming an 
ascetic. In the case of women evidently, they must 
be born men, become ascetics, and then attain to 
salvation. Sri Madhwa is of opinion that these re- 
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strictions are not well-founded and that any person 
of whatever sex or Order may attain Moksha by means 
of Devotion and God-vision. 


Critic Venkatanatha 


I cannot take leave of the Adwaitic commen- 
tators here without a few words about this particular 
critic. He has indulged in violent criticism of Sri 
Madhwa, and I find that his reasoning is throughout 
unsound. Under verse 45 will be found his sharpest 
darts, his distemper going so far as to bemoan the 
fate of the Bhagavad Geeta, itself in falling into the 
hands of a person like Sri Madhwa. He charges Sri 
Madhwa with inventing Srutis and Smritis. Under 
verse 54, Venkatanatha imagines that Sri Madhwa 
allows a Karmayogin to wish for Brahma Loka and 
the Siddhis as rewards of Yoga, and furiously attacks 
this position as tolerating kamya. His imagination 
has obviously played him a trick. Nowhere has Sri 
Madhwa said that anything short of Divine Grace 
or Moksha may be wished for by the true Karmayogin. 


Other items of criticism could easily be spotted 
out and exposed in this manner. For example, 
Venkatanatha thinks that the realization by a man 
that he is dependent on God cannot dispel grief (verse 
24). But the realization that every thing is a mirage 
can, it would appear, console the sorrows of man! In 
verse 52, it is said that Arjuna is a wise man who- 
was possessed of the highest Vyragya, short only of 
Adwaitic Relization. It was pointed att that he had 
no ale or ignorance whatever, except the Halal which 
is the root of Samsara. This is a description of the 
very highest seer, Yet, in the next breath, under verse 
53 itself, Venkatanatha says that Aria had been 
spoiled by the teaching of Sankhya addressed to him, 
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and that the sooner he dislodged those lessons from 
his mind, the better it was for him. 


Part II (b) 
The school of Visishtadwaita 


Between Sri Madhwa and Ramanujacharya, the 
points of difference in this chapter are not numerous. 
There are however a few of importance. 


(i) Sri Madhwa bases his theology on the fun- 
damental position that all Shastras are intended to 
glorify God. He thinks that the Sankhya section of 
this chapter (viz., 11 to 30) makes an abundant 
reference to God, and that parts thereof simply make 
no sense unless they apply to God. Verses wholly or 
partly treating of God are Nos. 12, 16, 17, 18, 19, 
21, 23, 24, 25, and 30. 


But Ramanujacharya finds no allusion to God 
in any of these passages. It is, throughout, the Jeeva 
that is spoken of, according to him. Even words such 
as dd and S984 are construed by him to be applicable 
only to Jeeva. Not alone in this chapter, but in all 
the first six chapters, Ramanujacharya thinks that 
Self-Realization is the goal aimed at, as distinguished 
from God-Realization. 


Just as Monists rely on Universal Identity, 
Ramanujacharya dwells on “Universal Equality”. He 
thinks that all Jeevas are equal to one another and 
are on a par with God in essence. Under verse 30, 
occasion has been found to introduce this tenet. Sri 
Madhwa strongly opposes this doctrine. 


It is a tenet of Ramanujacharya that all causes 
and effects are unborn and undying (amdana). This 
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is referred to under verse 27. Sri Madhwa concedes 
that nothing is born out of nothing and that Matter 
is indestructible. He is not prepared to say however 
that no effect can be born out of a cause and that 
the effect is the cause itself out and out. When mud 
is turned into a pot, something is born such as the 
shape of the pot. When a man dies and becomes ashes, 
something is dead, although ashes are born. An effect 
lie latent in a cause, but it is born in a sense, when 
it becomes patent. 


In dealing with IAF, and the section relating 
to it (verses 54 to 72), Ramanujacharya and Desikar 
have borrowed from Patanjali. It is said that verses 
55, 56, 57, and 58 mark four different stages in the 
career of the Virakta. But Sri Madhwa and 
Sankaracharya understand that section to refer to the 
sage of accomplished God-vision. Arjuna wanted to know 
only of such a seer. But Ramanujacharya makes out 


the seer to be one far below RATA. According to him, 


four grades of what is called Sara in Patanjali’s Yoga 
shastra, are treated of in Sri Krishna’s reply. 


I must shop here lest the summary should 
outgrow reasonable limits. This chapter is the ground- 
work of the Geeta. Its importance cannot be over- 
estimated. Voluminous are the commentaries written 
on many of the verses. The reader will look at them 
and judge for himself whether Sri Madhwa had not 
a most conclusive reason to dissent from his prede- 
cessors (Bhashyakaras) and write a Bhashya of his 


own to vindicate God. th a 
Karmayoga. » the Vedas, and the value 


Thus ends Chapter II Designated Sankhya- Yoga. 
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Al wh Me 
Rara w do you prompt 
ETIGI K. O! Kesava 


Arjuna said:- “If, O! Janardana, in your opinion, 
knowledge be esteemed more meritorious than Karma, 
why then do you prompt me towards Karma that is 
fearful”? 


In beginning the study of new chapter, let us 
recapitulate a bit. In the last chapter, the topics dis- 
cussed related to Sankhya Yoga and Sthithaprajna. 
By Sankhya was meant the knowledge of the Soul 
and of God. By Yoga, we understood the means or 
the path by which that knowledge could be reached. 
The topic of Sthithaprajna arose incidentally as Arjuna 
wished to know something of the extraordinary 
individual known as a Seer. 


The present chapter is a further elucidation of 
Karmayoga which, as we have already have been told, 
is a path to knowledge. Sri Krishna told Arjuna to 
commence battle in a holy spirit and as a performance 
of unselfish, disinterested service and duty. For 


impressing the same lesson, the Lord treats the subject 
in fresh aspects. 


Before taking up the interpretation of the verse, 
I cannot help adverting to a long note of introduction 
in which Madhusoodana maps out the entire themé 
of the Geeta into three main sections and evolves 


them out of the saying Taf and some chief verses 
in chapter II. He thinks that the three parts, T% a 
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and Hf, represent each the prevailing thought in 
a Section of Six Chapters, more or less. Chapter I 
is introductory, chapters III to VI dilate upon @ or 
the “Jeeva-soul” immersed in ignorance and action. 
Chapters VII to XII, both inclusive, deal with dq, 
“Brahman”, because they treat of Bhakti. Chapter 
XIII to the end deal with AÑ, or the unity of the 
soul with Brahman. Chapter II is, in his opinion, an 
epitome of these ideas, there being found, in this 
chapter, verses that are the texts of which, the rest 
of the work is but an elaborate commentary. 


In discussing this theory, Madhusoodana points 
out that chapters III and IV discuss Karmayoga which 
leads to mental purity. The text hereof is said to be 
verse 48, chapter II, IPTA etc. “Perform action, fixed 


in yoga, renouncing attachments, and balanced evenly 
in respect to success and failure.” Chatpers V and 
VI treat of renunciation and the text of this is quoted 


as No. 71, — Agara etc. “Whosoever forsakes desires 
and goes about, free from yearnings &c.” Thus far, 
he says, is the topic of & in the Vedic sentence Taf fa. 


Devotion to God, uhh, is the main theme of 


chapters VII to XII. Bhakti implies a Divinity towards 
whom devotion has to be felt and developed. In chapter 
II, Verse 61 says, “Having restrained all the senses, 
sit down with mind fixed in Me”. This is the text 


of Bhaktiyoga. The section thus deals with qaq or 
Brahman of the Vedic sentence. aaa. 
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The last section of the Geeta comprising chap- 
ters XIII to XVIII teaches us, according to 
Madhusoodana, the unity of soul and God. The text 
hereof is sought in verse 21 of chapter IT, “Whoever 
knows him indestructible, perpetual, unborn, un 
diminishing, how can that man slay, or cause to be 
slain?” This, evidently, is supposed to be the clearest 
of all verses in chapter II for teaching Monism. Taking 
stand on this, he says that Unity is taught in chapter 
XIII by pointing out the distinction between Prakriti 
and Purusha. Chapter XIV tells us how the three 
gunas should be transcended. This is Jeevan Mukti, 
a condition of living emancipation, the realization of 
Unity while still in flesh and blood. For the text hereof 


vide 45 of chapter II, IJ% etc. “The Vedas deal with 
the three gunas; do you transcend them, O! Arjuna”. 
Chapter XV describes a condition of utter indifference 
to the world when the tree of Samasara is cut by 
the root, and the Seer sis desireless of, and callous 
to, external sensation. Verse 56, FAY etc. “He whose 
mind is free from anxiety and pain, indifferent amid 
pleasures, loosed from passion, fear and anger, is called 
a Sage”. This is the text of the “godly wealth” treated 
ofin chapter XVI. Chapter XVII treats of the ungodly 
wealth condemned by verses 42 and 44. “Flowery 


speech is uttered by the foolish etc”. Chapter XVIII 
sums up the treatise. 


Firstly, it is difficult to see why o, the ignorant 
Jeeva, 1S Supposed to be the theme of chapters III to 
VI. The idea, probably, is that Karmayoga is something 
chiefly associated with Jeeva in his condition of envel- 
Oped ignorance and that the chapters of Karmayo8? 
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are chapters relating to a. This is far-fetched, to say 
the least. To say that the command to one’s duty is, 
necessarily and ipso facto, an exposition of the doctrine 
that the Jeeva is but an illusory and unreal product 
of Maya or Avidya is far from intelligible. 


Moreover, if Karmayoga is an exposition of a, 
Bhaktiyoga of chapters VII to XII must be equally 
so, because Monism holds Bhakti to be equally a 
condition on the wrong side of Realizaion, an emo- 
tional state while yet the Seeker is in ignorance. 
Therefore, the second set of six chapters may be 


deemed, with equal reason, to be an exposition of &. 


It is, however, with the supposed theme of the 
third section Chapters XIII to XVIII, that the view 
of Madhusoodana looks most fallacious. It is here, 
he thinks, that the attainment of unity is brought 
home to the pupil. Chapter XIII distinguishes Prakriti 
(matter) from Purusha, the spirit. Where is the Adwaita 
here? The supposed text of this is sought in verse 
21 of chapter II. But this last verse treats of the 
immortality of the soul. Ifno better verse can be found 
to hang Monism upon, the task must, indeed, be given 


up as hopeless. 
Verses 45 speaking of the three gunas and their 


conquest, is the subject of much controversy in-as- 
much as its superficial sense leads us to discard Vedas 


as Budhists and all non-Hindus do. 


Verses 52, “dal aaile idg’, is another paradox 
if understood literally. As already pointed out, Pro- 
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fessor Rangachariar and others render it: “Then do 
you get disgusted with what you have heard and will 
hear”. The disgust of Vedic teachings is obviously 
wrong, coming from the mouth of Sri Krishna who 
bases his teachings on Vedic supremacy. 


It is needless to labour this point any further. 
There is no explicit reference to “Unity” in any of 
the six closing chapters of the Geeta, nor in verses 
21, 45 and 52 of Chapter II. Other verses of Chapter 
II, such as 71, 56, 42, 61 and the second half line 
of 45, have been quoted at random as texts of various 
topics discussed in the course of the work. There is 
feeble foundation for the theory sought to be worked 
out. The reader can easily see how feeble is the 
argument and how difficult it is to establish the relation 
of text and annotation between the verses 21, 42, 
45, 48, 52, 56, 61 and 71 of Chapter II particularly 
relied on and the chapters XIII to XVIII of the Geeta. 


No doubt, chapter II is the basis of the work 
and sets out, at the outset, the essence of what is 
going to be more exhaustively and elaborately dis- 
cussed later on. But to detach phrases and clauses 
here and there from their setting and context, and 


rely on them for pet theories evolved out of tH, 
is highly artificial, and does not, in this instance, 
possess the merit even of high ingenuity. 


; Now, to the verse under comment; Arjuna asks, 
If knowledge be considered by you to be superior 
to action, why do you, Sir, command me to action 
rather than to knowledge?”. The exact doubt in 
Arjuna’s mind and his object in putting such a question 
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has been largely commented upon. Bhaskaras explain 
the question thus:- As action is inferior to gnana 
because the former is the path to the latter, Arjuna 
objected to action being recommended to him. The 
Lord replies that action is, in some cases, a direct 
path to Mukti itself. (Vide verse 3). According to 
Bhaskaras, action is as much a direct means of 
salvation in some cases as knowledge is. With a view 
to elicit this, the query is started and framed by Arjuna 
as we see. 


Sankaracharya, Ramanujacharya and Sri 
Madhwa, are all agreed on the point that knowledge 
is the only means to the final goal and that action 
is only a preliminary step leading the seeker to 
knowledge. Texts have been abundantly quoted for 
this position in various places. Some schools other 
than Bhaskaras hold that emancipation is not brought 
about by gnana alone or Karma alone, but is the 


result of both combined (a444). A very long note 
of Sankaracharya on this verse criticizes this view 
of “combined product”. As our Acharya does not uphold 


the theory of W424, he records no dissent from 
Sankaracharya in this particular. 


“Tf action be inferior to gnana” is the supposition 
on which the query is based. Arjuna does not mean 
that he disputes the proposition and expects an answer 
negativing the inferiority of Karma. The supposition 
headed by “If” simply means that Arjuna has under- 
stood the Lord to have taught him so in chapter II. 


ence has to be made to 


: tion, refer 
In this connectio dhwa and all the other 


a controversy between Sri Ma 
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commentators. It is said “Action is inferior to gnana” 
What is the kind of Karma thus set down as inferior? 
Is it unselfish Karma or mercenary Karma that is 
alluded to? I may state at once that the schools of 
Sankaracharya and Ramanujacharya adopt the 
former position and Sri Madhwa the latter. 


There are obvious difficulties in adopting the 
view that the action referred to is unselfish action 
abundantly recommended to Arjuna as Yoga in chapter 
II. They may be briefly stated:- (1) “If unselfish action 
be deemed by you, O, Janardana, to be inferior to 
gnana”, is the query. It presupposes that the Lord 
has somewhere taught this relative inferiority. Where 
has He done so? Every one is bound to lay his finger 
on the particular verse or verses that say ‘sO. 
Neelakanata undertakes to point this out and quotes 
verse No. 41, Ch.II, which speaks of well-reasoned 
systems of thought as being uniform in conclusions. 
He thinks that this verse 41 impliedly praised Sankhya 
as incapable of leading into pitfalls while Yoga was 
so capable. This far-fetched interpretation hardly 
merits further criticism as it stands self-condemned. 


Sankarananda Madhusoodana rely on verse 49, 
Ch.II, ar ete. “Far lower than gnana is action; take 
refuge in gnana; pitiable are they who work for fruit”. 
Undoubtely, here we find gnana extolled as superior 
to Karma. But let us pause. What is the sort of action 
that is set down as inferior? It is mercenary action. 


This is clear from the last cl aan we 
who work for fruit.” Clause ‘Pitiable are they 


Ramanujacharya and Desikar give up the task 


in despair and say that the inferiority of unselfish action 
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to gnana is a lesson not directly and specifically taught 
yet, but only deducible from the drift of the past teaching. 


It is admitted by Venkatanatha (an Adwaitic 
commentator) that it is impossible to point out any 
verse in chapter II where unselfish action has been 
mentioned as inferior. He admits that verse No.49 
deals with mercenary work only. 


This is the difficulty. If unselfish Karma has not 
yet been taught to be inferior to gnana, how does 
Arjuna frame his question on that supposition? 


They reply that as gnana is the direct means 
to Moksha, and Karmayoga but an indirect means 
(through gnana), the relative inferiority is clear. But 
then, if Karmayoga is, as is admitted, a means to 
gnana, how is it admissible to compare, as inferior 
and superior, the merits of a mere cause and its effect? 
Two independent things may thus be compared, but 
not a mere cause and its effect. Assuming, however, 
that these admit of such a comparison, we see another 
difficulty. Arjuna proceeds, in the course of his 
questioning, to ask, “Recommend to me one or the 
other, not both” (verse 2, Chapter III). Ifhe be a seeker 
of gnana, he cannot consistently discard unselfish 
Karma which is a means to gnana. How can he seek 
the effect and discard its cause? Hence, it follows that 
Arjuna cannot have had Karmayoga in mind; because 
firstly, the Lord had nowhere condemned it as inferior, 
but, on the other hand, eulogized it in verses 30, 40 
etc.; secondly, the request to tell him one or the other 
in the alternative shows that the Karma he wanted 
to discard could not be of the selfless kind, for, this 
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is a means, rather than an impediment, to gnana. 
For these reasons, it seems preferable to think of 
“mercenary Karma” as the one contemplated by 
Arjuna’s question. 


In this position, too, there seem to be some 
difficulties that have to be got over. Venkatanatha 
mentions them, discards the interpretation as hope- 
less, and adopts the view, along with his brethren, 
that Karmayoga or selfless action is what is meant. 
He thinks that Arjuna does not mean to say that 
he has been actually taught that Karma (unselfish) 
is inferior. According to him, Arjuna’s question is based 
on alternative possible suppositions framed by a 
doubting mind. Is unselfish Karma inferior or equal 
to gnana? If the former, why should I adopt it, being 
inferior; if equal, why should I adopt it, being a terrible 
act, while there are mild courses available, such as 
duties done in Sanyasa”. Thus, Venkatanatha thinks 
that, as mere matters of alternative speculation, the 
Suppositions in Arjuna’s question are but random 
queries and contain no implication that Arjuna had 
already been taught such a lesson. The critic has left 
virtually unanswered the other difficulty as to why 
Arjuna should seek, as between cause and effect, t0 
discard the former and seek the latter. It is idle to 
suppose that he did not yet know that Karmayos% 
1S a means to gnana, because the very term yoga 
weeny has already conveyed to him this meaning: 
enon 
onequall ta an i E of asking whether one is infet i 
E of Pro such a comparison and ae ; 
this notion is the pare lution, Ba 

, 18, therefore, unsound. 
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Next, we have to see what the real difficulties 
are in Sri Madhwa’s view that what is referred to 
as inferior is mercenary Karma. In this interpreta- 
tion, the obvious advantage is that verses 49 and 
46 of chapter II could be quoted as direct and specific 
verses that taught the lesson. 


Venkatanatha thinks that this construction jars 
with the second line of the Geeta verse under notice. 
For, it says, “Why then do you command me to horrible 
action?”. The critic asks, where has the Lord ever 
commanded or prompted Arjuna to do mercenary 
work? The whole teaching, so far, has been that he 
should work without desire for fruit. To this, the reply 
is that, though, no doubt, work, without desire of fruit 
has been largely taught, still, in verse No.37 “Slain, 
you will obtain Heaven; victorious, you will enjoy the 
Earth” — rewards were set before his eyes as an 
incentive to fight. 


The word, ‘“#4:”in the first line obviously refers 


. c . 
to mercenary work. In the second line RANT is, however, 


not to be restricted solely to mercenary action. There 
are several shades of underlying thought in the query 
of the second line. They may be thus summed up:— 


It consists of two separate questions:— 


1. Why do you prompt me to action? 
2. Even if Karma is my duty, why do you 
goad me to Karma such as this fearful war in which 


passions play a most important part? 
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Taking mercenary Karma to be inferior, as you 
have taught me in verse 49, Chapter II, why do you 
yet say, “If you die, you get to Heaven; if victorious, 
you get the Earth”? Why do you hold forth fruits? 
If you reply “the main purport of my teaching is that 
you should undertake war without desire for fruit,” 
then I see some inconsistency between the two teach- 
ings, viz., verse 37, as against verse 48. If you say 


that JS or war is mercenary to him who craves for 
reward, and Karmayoga to him who engages in it 
as a mere duty, I say, why prescribe for me a course 
of action that is thus dubious and ambiguous, - 
mercenary to one and Karmayoga to another? Why 
not suggest to me a life of Sanyasa, where the duties 
are absolutely and unambiguously unselfish and 
where there is no possibility of hankering after fruits? 
As to the second question, — “why goad me to action 
like this, viz., war, which is terrible? — Arjuna for- 
mulates it on the following implied reasoning: — “war 
pre-eminently provokes passion. Without fury, with- 
out wrath, to fight is scarcely possible. You have dilated 
much on the advisability of dispassionate work. War 
is calculated to bestir the worst blood. Why enter on 
such a course? Why not adopt the duties of Sanyas@ 
where the mind is least likely to be agitated?” In this 
Interpretation, the word Karma in the second line 
of the Geeta alludes to Yuddha (battle) being mer- 
a an a ce ees tery too, Arjuna objed 
arma being his lot. 


Venkatanath 
Madhwa is that, 
alluded to in the 


ha’s chief criticism against Sri 
if mercenary Karma be the Karma 
first line and the second line of the 
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Geeta, the second line makes an unfounded assump- 
tion that Sri Krishna had, in fact, called upon Arjuna 
to engage in mercenary action. The answer to this 
criticism is that, though in the first line Karma is 
selfish Karma, in the second line, the word has a 
comprehensive meaning. No doubt, it does include 
selfish work; but, it also connotes other ideas. It points 
to Karma of the kind to which Yuddha belongs; selfish, 
if fruit is aimed at, and unselfish, if the motive is 
unmercenary. 


The next criticism of Venkatanatha is that, if 
selfish work (aT) is the Karma alluded to and Arjuna 
put the question on a wrong assumption, what the 
Lord would have said in reply should be, “No, my 
dear pupil, I never told you to engage in Kamya”. 
Instead of this, the reply is couched in very different 
language and is based on a classification of seekers 
into Karmayogins and Gnanayogins; so that, the true 
meaning of Arjuna’s question can be judged from the 
nature of the reply which, otherwise, becomes mean- 
ingless. To this criticism, the answer is that the second 
line of the Geeta verse, under comment, contemplates 


not Kamya alone but Karma which is IA, — 
ambiguous according to the motive of the doer, and 


not AR out and out, pure and simple, as the duties 
in the Fourht Asram of life. With this point in mind, 
the Lord says, in His reply, that certain persons like 
Arjuna and Janaka are specially qualified to engage 
in ambiguous and passion-stirring work and yet 
accomplish this kind of work in a truly lofty spirit 
unmindful of fruit. It is a peculiar merit of Arjuna 


that he alone could conduct a war without passions 
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dominating him and rewards looming as temptation. 
Every one is not capable of such a mental conquest, 
Therefore, Arjuna is enjoined to engage in Karma 
of the Vaikalptka class. 


Before dismissing Venkatanatha’s criticism, it may 
be pointed out that he has fallen into an error in 
assuming that Sri Madhwa has interpreted Karmani 


(Tin the second line of the Geeta as meaning nothing 


but A. The critic has either not read or not under- 


stood the passage in Prameya Deeepika which well 
summarises the points dealt with by the verse. 


The school of Sankaracharya seems to regard 
Karma of every kind, be it of the mercenary class 
or of the non-mercenary kind, to be an enemy of 
knowledge. Ramanujacharya seems to be, also, of a 
similar opinion. He says that knowledge of the soul 
means the cessation of sense-activity, and that action, 
on the other hand, means the play and operation of 
Sense-activity. Therefore, he argues, karma is a foe 
to gnana. This notion is not correct. Selfish or fruit- 
prompted work may be an enemy of gnana But, surely, 
non-selfish work i.e., work which is not actuated by 
desire of fruit, and by which mental purity and 
knowledge are attained, and God’s grace secured, 
cannot be deemed an enemy of gnana.To speak of 
mae cause being an enemy of its own effect is illogical, 

0 Say the least. Sri Krishna, it may be observed, began 


chapter II with UnA or &nana, and proceeded to teach 
Yoga as its means. Why should the Lord speak of 
yoga at all if it was such a sworn enemy of and ob- 
struction to gnana.as these learned commentators 
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seem to think. No doubt, we do come upon passages 
in which Karma is condemned and attacked as the 
foe of gnana. 


But Karma referred to therein is invariably 
Kamya. Much confusion, inconsistency and fallacy, 
has resulted by not always remembering the distinc- 
tion which is the basic thought of the Geeta, that 
Kamya is low and Akamya is noble, and that the former 
is an enemy, while the latter is a friend and ally, 
of gnana. 


Professor Rangachariar renders the verse thus: 
-“If the disposition of the mind is considered by you 
superior to work, then why do you order me, O! Krishna, 
to do work which is cruel”? He translates ats, not, 
as all the commentators have unanimously done, in 
the sense of Divine knowledge, but to mean the motive 
underlying actions. “If work be nothing, and motive 
be everything, why not let me choose some mild task 
rather than this cruel one of slaughtering kith and 
kin and do that work without desire of fruit?”. The 
reply of the Lord is, “You are not a free agent to choose 
your work. Your likes and dislikes are not to deter- 
mine this. 


There is an inviolable rule of choice in regard 
to the work that men have to do in life. Therefore, 
you are obliged to get through this, be it ever so cruel 
or unpleasant”. This rendering brings out the verse 
in a new light, and steers clear of the controversy 
whether karma alluded to is Kamya or Akamya. But, 
it is a view not shared in by any commentator. More- 
over, in the next verse Arjuna asks, “Therefore tell 
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me, after ascertaining well, that one of the two — which 
will bring me bliss”. If the life of action and the life 
of knowledge be the two things of which, one is to 
be chosen, the meaning is clear. If, however, work 
and its motive be taken as the two things contem- 
plated, the request to choose one of them is not 
intelligible. 


2) AA ae The Aree À | 
deh Ae PAS AT ANSENT N 


SNAN ae mixed up 

Ud only 

IAT by language 
ate ae mind 

areata SoS axe: you seem to confuse 
q my 

GGE therefore 

Uh 050 one 

aq tell me 

faa with certainly 
aA by which 

a: 1 good; — bliss 
wg ERS Oey 

agai By shall attain 


“You seem to confuse my mind by means of 
_ language which is only mixed up. Therefore, tell me 
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that one alone by which I may attain to good with 
certainty”. 


Arjuna exhibits perplexity of mind. He does not 
throw the blame on the Master, but attributes the 
confusion to his own imperfect powers of understand- 


ing. He makes this clear by using the particle ‘gq’ 
which coveys the idea denoted by “seem” in English. 


aa fret admits of being translated into, “Tell 
me after ascertaining well”, as Professor Rangachariar 
does. But this rendering detracts from tie omniscience 
of Sri Krishna, for it implies that He did not yet possess 
an ascertained conviction and conclusion. Hence, it 
will be more appropriate to connect it with Arjuna’s 
conviction; so that, the meaning is:— “Tell me in such 
a way that I may attain to good by means of certainty 
in conviction”. 


Arjuna complains that the language of the 
Master was so mixed up as to cause doubt and 
confusion. Sankaracharya and his followers account 
for the doubt and confusion by pointing out various 
passages in chapter II dealing with gnana and karma. 
One quotes verse 25, where it is said, “Therefore, 
knowing me as such, thou shouldst not grieve” and 
points out that Arjuna has been told herein to adopt 
gnanamarga. Another quotes verses 45, 46, and 69 
as positive teachings urging gnanamarga on Arjuna. 
As against these teachings, they draw attention to 
the teachings of Yoga commenced from verse 39 and 
discussed throughout the chapter. The famous verse 
No. 47, “Thy business is with action only,” is pointed 
out with marked emphasis as an unmistakable 
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description of what Arjuna is qualified for, as indi- 
cating his level, contrasted with gnanamarga. It being 
taken for granted that Karma, be it Kamya or be 
it ever so much. Akamya (otherwise known as 
Karmayoga), is a sworn antagonist of gnana, the 
teahching of Karma and gnana, addressed to one and 
the same individual (Arjuna), must be confusing, being 
self-contradictory. This exposition of the doubt-creat- 
ing inconsistency is based, as already observed, on 
a crumbling foundation of sand. The hostility of 
Akamya and gnana exists only in imagination. If Sri 
Krishna did not intend that Arjuna should adopt and 
follow the lessons of gnana, taught in chapter I, He 
could well have spared Arjuna the infliction, and 
Himself the trouble, of a vain, prolonged exposition. 
No doubt, Karmayogin, Gnanayogin and Bhaktiyogin 
are well-known terms denoting a clearly marked clas- 
sification of devotees. To distinguish between these 
three classes is, however, very different from saying 
that gnana or gnanayoga is hostile to Karma. It should 
be remembered that Karma is not Karmayoga. The 
former term includes Kamya and Akamya while the 
latter denotes Akamya alone. A Karmayogin is not 
one who has no gnana or Bhakti. A gnanayogin is 
not devoid of Karma and Bhakti A Bhaktiyogin is 
not devoid of Karma and gnana. It is imagined that 
Arjuna meant by his question to elicit the reply that 
the section of Chapter II that dealt with gnana was, 
in fact, not addressed to him but to some one else 
more qualified than he. How can an interpretation 
vie ees the greater part of Chapter II as 
a ae : aa agile? Supposing it is possible 
seit ale WEN Ta of gnana and karmayog4 

Juna, such a construction 
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would have an obvious claim for preference over the 
one adopted by the school of Sankaracharya. And,why 
is it not possible so to hold? Discarding Kamya as out 
of court and taking Akamya as a means to knowledge, 
there is no difficulty in Arjuna being taught Karmayoga 
and called on to reach gnana thereby. Whence then 
is his confusion? It arises thus:- Sri Krishna placed 
Swarga and kingdom before Arjuna’s eyes as incen- 
tives to war. He also told Arjuna to fight irrespective 
of fruit. Herein the contradiction was patient. It was 
possible for Arjuna to have cleared up this difficulty 
for himself by means of the teaching that Yuddha was 
Kamya in one sense and might be Akayma if under- 
taken in a pure spirit. But then, this would put Yuddha 
under the category of Vaikapika Karma a kind of Karma 
that was two-fold in character according to the varying 
motives of the soldier. Why should not Arjuna prefer 
the peaceful duties of a Sanyasin to this kind of double- 
faced action? The doubt is thus quite logical. Arjuna 
wants to have a choice made for him with definite 
certainty between Kamya and Akamya in the first place, 
and then, if the latter, between the pure Akamya of 
the ascetic and Vaikalpika Karma like Yuddha. 
Anticipating a bit, the Lord’s reply is this, - “You are 
a Karmayogin You must do Karma in a disinterested 
spirit and without desire of fruit, and, by that means, 
reach and live a life of gnana. The ascetic’s duties are 
not meant for you. You will be saved by gnana obtained 
through a life of pure work. Others not qualified like 
you will have to take up the milder and less distracting 
duties of the ascetic, but your position is higher, like 
that of Janaka, &c., &c.” This reply of the Lord does 
not exclude any part of chapter II as not being intended 
for Arjuna. 


HATA GATT — 
3) Aas AAA HRT FUT MTA ATT | 
AAA AAT HAA TTT 1 


ATTA iss The Lord 

vals a. said 

are, afer és in this world 

fate ic two-fold 

fret T is heavenly path 

yi = before 

WAT taught 

Faq a by me 

Aqa aA O! you, sinless 
RIGEIKGI A by the path of knowledge 
SICCICIE .. to Sankhyas 

aaa by the path of Karma 
arta To Yogins 


“The Lord said:~ By Me has been taught before, 
a two-fold Heavenly path for men of this world, O! 
you sinless one. By the path of gnanayoga, Sankhyas 
are saved; and by Karmayoga are Yogins’. 


The word J “before” has been variously con- 
strued. Sankaracharya thinks that the allusion is to 
the teachings of God at the beginning of the world 


Chapter - Ill Verse - 3 573 


when a new Kalpa is started and a Divine Avatar 
instructs the first men in religious and moral duties. 
Sankarananda improves upon this idea and says that 
what is referred to as “old teachings” is the Vedas 
themselves in which form, God has taught men their 
duties. In the Vedas are both the paths taught, the 
path of the seer (gnanamarga) and the path of the 
seeker (karmamarga). According to Sankarananda, 
it is not any kalpic Avatar that is alluded to, but 
the eternal Vedas which are said to be but another 
name for God. Sridhara, Madhusoodana, Neelakanta, 
and Venkatanatha, do not go so far as the world’s 
beginning or the Vedas, but understand the reference 
to be to the second Adhyaya of the Geeta. The author 
of the Deepika attacks this interpretation, being 
opposed, as it is, to Sankaracharya’s commentary. He 


thinks that the first verse of chapter IV, a fread 


qari “This imperishable yoga I declared to Vivaswan” 
lends weight and support to his master’s view. He 
says also that, ifit were the ond chapter of the Geeta 


that is intended, the words “in this world” ‘afer’ 
and the word ‘WW “before” would be superfluous, the 


sense being sufficiently intelligible with the word WAT 
itself, meaning “has been well taught.” In reply to 
all this, it is to be observed that the reference to the 
world’s beginning or to the Vedas is obviously far- 
fetched. Arjuna’s complaint related to the second 
chapter in which he fancied there had been incon- 
sistency and confusion of language. It was therefore 
only right that the Lord should say that there had 
been no fault in that chapter and that it was Arjuna 
that had misunderstood the intent and scope of the 
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teachings therein. The opening verse of Chapter IV 
has nothing to do with the present context. The division 
of gnanayoga and karmayoga applies chiefly to the 
Human world which is known as HAH, and the 
expression. “in this world” is not therefore meaning- 
less. YU is not redundant, for it simply refers to the 
lessons last taught. To my mind, Madhusoodana, 
Sridhara, Neelakanta, and Venkatanatha have de- 
viated from their master Sankaracharya in this respect 
on very good grounds. It was pointed out, under the 
last verse, that commentators differed as to the true 
purport of Arjuna’s question. In suiting the reply to 


the question, it follows that there should be difference 
of opinion necessarily. 


All the commentators but Sri Madhwa take their 
stand on this footing that Karmayoga is meant for 
the ignorant man whose mind is still impure and 
gnanayoga is meant for one who is pure in thought. 
They all agree that Arjuna is in the former condition 
and Karmayoga is the stage suited to him. They cry 
him down as unqualified and inefficient. Sri Madhwa, 
on the other hand, takes up a position radically distinct. 
No doubt, karmayoga is addressed to Arjuna; but the 
reason for it is not his ignorance or inefficiency but 
something totally different. Priyavrata and Janaka 
are other instances of seers who engaged in karmayoga 
for the same reason as Arjuna. Some people who are 
seers are competent to accomplish their won salva- 
tion, though engaged in work as householders. Their 
mind is so efficient and of such high-tuned purity 
that they can lead the householder’s life, do its 
distracting duties, fight in battle, expose themselves 
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to the play of passions and distractions, and yet remain 
calm and unaffected. They could brush aside the 
influence of all temptations and do duty in the proper 
spirit, Priyavrata was an acknowledged seer (gnanin). 
But his father Swamyambhuva Manu called on him 
to be a king. He refused and preferred renunciation. 
Brahma stepped in to exhort Priyavrata and pointed 


out to him that he was an Hifatitaged “one possessed 
of special merit”, who might reach salvation though 
wedded to kingdom and work. The fifth skandha of 
Bhagavata tells us this story and its moral. Arjuna 


was an MAARAJA in this sense like Priyavrata. It 
was a matter of special merit with him that he could 
adopt RAAMT and be saved withal. Sanaka and other 
Munis could not do so; for they required the aid of 
Sanyasa (renunciation) and its calmer duties to progress 
in the spiritual path. Thus, we see the purport of the 
Lord’s reply, —“I enjoin the distracting and cruel duties 
of war, a Vaikapaka Karma, on you, because you are 
competent and qualified for the great feat”. 


In this connection, a commonly prevailing delu- 
sion has to be mentioned. It is imagined that Karmayoga 
excludes knowledge and gnanayoga excludes action. 
But this is incorrect. No karmayogin is without Divine 
wisdom. No gnanayogin is without Karma. But the 
expressions Karmayogin and gnanayogin are used to 
distinguish the preponderating element in each case. 
In karmayoga, work receives special attention. In 
gnanayoga the tender duties of an ascetic have pre- 
cedence. Both are seers; both have work and duties; 
both attain Heaven; but the preponderating element 
differs in degree and intensity. 
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To revert for a moment to the Geeta verse, fur 


means Moksha here. The verse speaks of fat being 
two-fold. It is not emancipation that is two-fold, but 
the paths leading thereto and the men that adopt 


them. The word aaa does not mean the equipment 


consisting of gnana but the equipment in which the 
preponderating element is gnana coupled, of course, 
with karma. Similarly RAAMT is not the equipment 
consisting of work but is one in which the prepon- 
derating element is work coupled, of course, with 
gnana. “Sankhyas” in the 24 line are persons like 
Sanaka who became ascetics, and progressed in gnana 
through the duties of renunciation. Yogins in the 2" 
line are persons like Arjuna, Priyavrata and Janaka, 
who were seers and progressed in gnanamarga through 
and with the aid of worldly duties and work. 


In passing, the term AMY, “O! Sinless,” used in 
addressing Arjuna, is not without significance. It is 
something of a reply to those who throw much dust 
at him as an impure sinner. Desikar notes this 
expression and says that, as Arjuna was sinless, he 
was qualified for RAAMT, but, if he were more so, he 
would have been fit for gnanayoga. Freedom from, 
or absence of, sin herein mentioned. seems a negative 


condition which does not necessarily imply of com- 
parison. 


4) TRATTATA RR ges AA | 
qa ia A a 1 
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q . NO 

pA ... of work 

FATT, ... by non-performance 

IRF ... Heaven: Moksha; 

eg: .. man (the embodied individual) 
SEGGI ... attains 

aq DOG 

aaa TT ... by mere renunciation or asceticism 
fate ... redemption: Moksha 

mnà ... does he attain 


“No man attains Moksha by non-performance 
of work. Nor does he attain salvation by mere 
Sanyasa”. 


The full force of what is taught here may be 
brought out by a few questions and answers. The 
apologist of inaction asks:— 


1. Q. — The very term qh, which is a 


synonym for Moksha, means inaction etymologically. 
Hence, inaction must be laudable. 


A — a= is Moksha, not because all work is 
abandoned by its votary, but only, all mercenary work. 
The derivation is equally intelligible in this sense. 


2 Q — Moksha is possible only if the cause 
of Samsara is prevented. Karma (work) is the seed 
of Samsara. Therefore, let me adopt inaction. 
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A. — Not so. Mere inaction can never be our 
saviour. If so, we should not be embodied individuals 


at all (G84) just now. In the infinite births every 
Purusha has had in the past, it is conceivable that 
at some time or other he passed through animal and 
vegetable kingdoms too. When he was a tree or an 
animal, he was incapable of Karma in the true sense. 
Ifinaction were the cause of Moksha, this should have 
been attained at that moment. The fact that he is 
still an embodied creature shows that Moksha was 
not attained in the past by inaction. 


After entering on the human stage, no person 
can possibly avoid karma germinating in future births. 
After the 14th year, every man does, every moment, 
acts whose natural product is at least 10 future births, 
as the texts indicate. Thus, seeds of future incarna- 
tions being virtually inexhaustible, there is no hope 


of preventing births by so-called inaction which is 
an impossibility. 


3. Q. — My Lord, Karma is necessarily a bond- 
maker. Old texts of Manu declare that man is tied 
down by Karma. Why not let me therefore resist what 
is virtually my fetter? A. — It is only fruit-prompted 
work that operates as fetters. Work of the unselfish 
kind done in the true Spirit does not forge fetters. 
Vide: Manu frat &e. 


4. Q. — Whether inaction prevents seeds of birth 
or not, whether it helps the destruction of fetters or 
not, let me adopt it for the simple reason that it is 
convenient and harmless. Thereby, so much bother 
and trouble is saved, such as hard work entails. It 
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is only mercenary work that ties us down. Inaction 


cannot do what &T alone can do. On account of this 
negative virtue, let me prefer it. 


A. — You shall not do so, because omission or 
failure to do your duty is sinful. The Isavasya 
Upanishad declares at the very commencement, that 
every one shall get on only through work in the 
hundred years of mortal life he may live, and that, 
otherwise, he incurs sin. So are other texts also. 


5. Q. — Sankaracharya says that inaction, being 
negative and therefore unreal, cannot produce sin 
which is a positive something. Is it therefore right 
to say that mere non-performance causes sin, as the 


. . a? 
Srutis say, “How can Wq arise out of wad? 


A. — It should be observed that Bhaskara 
criticizes Sankaracharya’s view and explains the Sruti, 
by saying that Dravyas could be produced from 
Dravyas only, but that gunas, attributes or qualities, 
might be created by unreal causes. Both 
Sankaracharya and Bhaskara appear to be wrong. 
Inaction is not an unreality. SNIA is counted among 


the category of fundamental things just as 414 is. It 
may be negative in character, but, still, it may be 
a cause of certain, effects. There is nothing illogical 


in Wea producing sin as Srutis an Smritis declare. 


6. Q- We see that frend leads to Heaven. Let 
us see whence arises its greatness. The answer is bound 
to be “because it aims at no fruit”. For exactly the 
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same reason, inaction must be laudable, for, neces- 
sarily, no fruit is involved therein. 


A. — The analogy of E is fallacious, and 


misleading. IT which is another name for Sanyasa 
does not lead to Heaven ipso facto. It leads only to 
Bhakti, Vairagya and Gnana. Inaction cannot pro- 
duce these. If Moksha could result from the mere fact 
that no fruit is aimed at, the analogy might be of 
weight. It is not so. 


7. Q. — We know that the holy order of Sanyasa 
leads to Heaven. The reason should be that the duties 
thereof keep “fruit” entirely out of view. Does not 
inaction necessarily exclude desire of fruit, for the 
simple reason that there is no action at all, and, much 
less, desire; and why should inaction be not blessed 
for the same reason as ascetic duties are? 


A- This analogy too is unsound. The sanyasa 
order is, no doubt, holy, but it is so, not simply because 
no fruit is involved therein, but because it is the Divine 
ordinance that it should be deemed Holy, and it is 
the special object of Divine Grace. The order has its 
merits; but to say that the absence of ‘fruit’ is the 
sole or chief cause ofits greatness is not correct. Hence, 


inaction cannot be put on a level with the Order of 
asceticism. 


. 8. Q. Ifit be admitted that the Order of Sanyasa 
is held sacred for special reasons, as God has willed 
it, why then should I not adopt such a sanctified life? 


A-Yours is an equally sanctified life, you being 
an MARRAJET. Unlike an ordinary house-holder, you 


Chapter - Ill Verse - 4 581 


occupy a special position of sanctity. You alone are 
competent to lead a house-holder’s life, to do its 
distracting work, and yet rise above its temptations. 
Hence, your AARRE life, circumtanced as it is, is 


as holy as Sanyasa. You, as an avatar of Indra, need 
not adopt the Sanyasic order in quest of Sanctity and 
Divine Grace. 


Thus is the out-line of the many shades of 
thought that the verse conveys, according to Sri 
Madhwa. The object is to make out that the apologist 
of inaction and indolence has no plausible grounds 
at all for his position. To run away from temptation 
has neither a disciplinary value nor an ethical virtue 
about it. It is important to note that hard and strenu- 
ous work undertaken and carried out with altruism 
is a great education in discipline. It gives tone to the 
mind and mettle to character. To be in the world and 
yet be not of it, is indeed a great merit. Inaction may 
have some virtue for commendation. But it is inca- 
pable of producing that mental purity which paves 
the way to Divine knowledge and vision. Hence it 
cannot qualify its votary for Heaven. 


Sankaracharya and Ramanuj acharya render the 
verse so as to mean that inaction is not our redeemer, 
because it does not confer on us dispassion, devotion, 
mental purity and all the rest of the equipments needed 


for the Divine vision. They construe ened to mean 


JMA. As Karmayoga, leads to Gnanayoga, absence 
of karma cannot lead to it. Sankarananda has di- 
gressed into some original flashes in the course of 
his exposition. Commenting on the 24 line he says, 
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‘Took here, my dear Arjuna, what can you achieve 
by assuming the ascetic’s robes? (1) You will worship 


@&t as ordained in the Vedas, or (2) you will take 


to the worship of Vaiswanara, or (3) You will do Siva 
Pooja or (4) adopt a life of Keertana, uttering or singing 
the Divine names. What will all this avail you? qa 
may grant you every object of desire and endow you 
with capacity to wish for anything and get it. 
Vaiswanara may enable you to feed on the world by 
entering into and becoming identified with every 
eating creature. Siva’s worship may translate you to 
Siva’s regions. By uttering and singing the Divine 
names, your sins alone may get destroyed. What are 
all these results? Not only poor, but intangible and 
unreal. All of them fall within the zone of the Mythical. 
Hence no object is gained by Sanyasa”. 


One is astonished at this furious attack of 
Sanyasa. It is difficult to understand the force of 
attacking Dahara worship and other actions in which 
the ascetic is, by duty, engaged. Nor is the argument 
in hand very much improved by reminding Arjuna 
of cosmic unreality just now. He is protesting against 
work. He argues in favour of inaction. Sri Krishna 
combats this position with a view to convince him 
that he must plunge into work. It was necessary for 
the purpose to keep, far out of his sight, theories about 
karma being valueless and unreal, lest the pupil should 
clutch at them and doggedly retire from work. 


A word about the merits of the long argument 
relating to Dahara worship and other matters; it is 
nothing but a dream that anyone would become an 
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absolute Satyakama and Satyasankalpa, by any 
means, for these are attributes of God. It is building 
castles in the air to imagine that a Vaiswanara worship 
would enable us to taste and enjoy all the food eaten 
by all creatures in the world. Sankarananda talks 
contemptuously about the efficacy of udda. “It merely 
kills sin” he says as is this were but a trifle! If sins 
be destroyed, why, it is indeed a very long step towards 
the goal. Keertana would, it may be added, bring on 
punya too. Sin gone, merit attained, the way is fairly 
clear for wisdom. 


Leaving alone this digression of Sankarananda, 
there is not much in the comments of the Sankara 
school or of Ramanujacharya that Sri madhwa differs 
from. All are agreed that non-action is condemned. 
But there is one point of difference worthy of special 
mention. We have to see how the substance of the 


first line differs from that of the second. 3A is non- 


performance. Sanyasana Waa is the same thing, as 
it means renunciation or abandonment. One might 
struggle a bit to distinguish between the two by saying 
that Sanyasa is the technical Holy Order and not 
mere renunciation irrespective of who does it. But 
Neelakanta thinks that the old dogma, so partial to 
the Hold order, is unreasonably rigid because instances 
of true renunciation and holiness among household- 
ers are found numerously in authoritative works. Thus, 
non-performance and renunciation being virtually 


synonymous, and Senet and Rif% being synonymous 


too, the first line is not in amy true sense different 
from the second. Desikar feels the force of this and 
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tries to get over it by saying that the first line deals 
with the failure or omission to begin any work, while 
the second deals with withdrawals from tasks already 
undertaken and commenced. After all, this distinction 
is devoid of much real difference, and two lines of 
Geeta verse are unnecessary where one would have 
sufficed, The word 4a is held by the great majority 
of annotators to mean non-performance rather than 
non-commencement. If so, the redundancy is clear. 
Sri Madhwa alone steers clear of this difficulty. 
According to him, the second line is meant to answer 
an objection based on the first line. Inaction was said 
to be useless. Why should it not be as useful as unselfish 
performance or ascetic life on the analogy of ‘no fruit”? 
Sri Krishna attacks the analogy as fallacious, and 


this He had to do to strengthen the lesson taught 
in the first line. 


5) a fe RA ong ABARAT | 
Hd aa: HH Ta: RTA: Ul 


aR cs No indeed 

HTT a any one 

aT aÑ even a moment 

“ig bis at any time or state 
trate ies remains 

SENETI z a non-doer 

ard RO O 


is indeed made to do 


being powerless 
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ma Pi work 

aa: x every one 

FEIGE : Se born of nature 

Tt: me by qualities or disposition 


“None, indeed, remains a non-doer even for a 
moment at any time or condition. Every one is forced 
to do work by inborn qualities of nature, being 
powerless to resist”. 


We were told in the last verse that inaction could 
not save us. We tried to find out the full meaning 
of the verse by means of a few questions and answers. 
Of them, Nos. 5,6,7,&8 dealt with the second line of 
the verse. The first four related to the first line. Let 
us very briefly refer to these in a few words. Query 
No. 1 related to the etymology of HF as meaning 
both indolence and Mukti. Query No. 2 objected to 
work on the ground that it was the seed and breeder 
of bondage. These two doubts were answered by 


pointing out the full meaning of the word Y&9. Query 
No.3 asked why any one should engage in work, 
reputed as it is, to be an obstruction to Mukti. No 
word or expression in the last verse supplied an express 
reply to this objection. There is a Sruti text to the 
effect that “work binds and knowledge releases”. But 
work in this text must mean mercenary work. 
Otherwise, the saying seems to make to sense. No 
man, be he a seer or otherwise, can help doing certain 
actions necessary for life. If action be a fetter, whether 
it be voluntary or involuntary, it will fetter, not alone 
the ignorant person, but even the seer, because the 
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latter must get through some work and functions, 
at least to sustain life. 


If involuntary functions and actions necessary 
for life, tend to bind down the doer, the result will 
be that no one can ever hope for redemption. Hence, 
Karma that binds ought not to include every vibra- 
tory activity or function of man. In order to impress 
this lesson, Sri Krishna had, first of all, to prepare 
the major premise that no one can possibly avoid certain 
functions and work, in the course of his life. This is 
the point emphasized by the verse under notice. What 
follows from this is that where, the Smriti talks of Karma 
being a fetter, that should be restricted in meaning 
to selfish Karma, so that other Karma may be excluded 
from the purview of binding Karmas. That is what 
Sri Krishna is going to teach in a future verse No.9. 
According to Sri Madhwa, the action contemplated in 
the present verse as unavoidable, which every man 
is compelled by God and nature to go through, is the 
group of involuntary fuctions and such other actions 
as are necessary to sustain life, besides some more. 
That is what every one has to submit to, be he a seer 
or not. There are other kinds of activities which every 
one has the option of engaging in or not. Verses 6 
and 7 deal with these and point out that, as to them, 
the mental purity is much more important than the 
external activity or indolence. The argument stands 
thus:— “Inaction is not your redeemer. Assuming 
however that itis, to be inactive, is first of all, a physical 
impossibility, as for instance, in the case of involuntary 
functions and actions necessary for life; secondly, in 
the case of voluntary work, physical indolence 15 
unnecessary as the fetter is really and truly forged 


Chapter - III Verse -5 587 


for us by the mind rather than the body, (verses Nos. 
6 & 7); and the great importance lies in checking the 
mind rather than restraining the outer senses”. 


Sankaracharya and his followers make out the 
sense of this verse in a very different way. According 
to them, the last foregoing verse spoke of renunciation 
bereft of knowledge, as useless. The objector asks, 
‘why’? The answer is the present verse, which accord- 
ing to them, points out that the non-seer engages 
in work constantly and helplessly, being egged on 
by his inborn nature. The conclusion to be deduced 
is that knowledge alone is of supreme value. 


The reasoning seems obviously erroneous. Firstly, 
there is not a syllable in the verse under comment 
about the supremacy of knowledge. Secondly, these 
annotators limit the literal meaning of almost all the 
important expressions in the verse. They say, FAT, 
“any one” means any one who is a non-seer. Similarly 
Wa:, “everyone or all”, is limited to the ignorant. In 
keeping with this limited sense, Karma that is spoken 
of has to be, as it has, in fact, been, applied and 
restricted to voluntary work — such as WMT, — 
Sacrifice. If thus rendered, it jars with the expression 
Mg = at any moment or state’, and am = ‘even 
for a moment’. For nobody is engaged always, vol- 
untarily or involuntarily, in rites, such as the sac- 
rifices set fourth in the Vedas. Hence, these expres- 
sions which literally comprehend every conceivable 
condition and point of time must be forced into some 
limited sense. It thus follows that almost every word 
is twisted out of its ordinary signification. 
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It is not every one of the Adwaitic commentators 
that is prepared to go these indefensible lengths. While 
some restrict Karma, herein contemplated, to Vedic 
Karma such as Yagna, Madhusoodana enlarges the 
scope of the term so as to embrace all the occupations 
of men comprising the layman’s profession as well 
as the pieties of the religious. Sankarananda makes 
a further enlargement by saying that Karma here 
means all the functions and activities of men in their 
wakeful condition and in dreams. Venkatanatha goes 
further still, and says, that even Y9] “the dreamless 
sleep” is not to be excepted, because the sleeper exhales 
and inhales air in the course of the respiration then 
going on. What does this come to? The karma here 
spoken of refers even to the involuntary functions 
of life, and the person referred to as the doer thereof 
is the performer of those functions. 


This performer is evidently not the non-seer 
alone, but the seer also. Hence, the verse applies to 
the indispensable activity of the seer and non-seer. 
Sridhara is evidently convinced, having regard to the 
comprehensive expressions RAT, adi, wg, aof and 
mi, and the untenability of the violent limitations 
placed on this literal meaning, that the verse speaks 
both of the seer and the non-seer. He does not agree 
with his brethren who confine the verse to the non- 
seer alone and to the actions which a non-seer alone 
engages in, as distinguished from the seer. He feels 
the absurdity of Vedic sacrifices being talked of as 
if they were involuntary functions and indispensable 
actions which every non-seer is perpetually engaged 
in performing. The author of Utkarsha Deepika is 
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however wild with Sridhara for thus daring to differ 
from Sankaracharya and adopting the meaning of 
Sri Madhwa. 


Reading literally, the first line says, “Total 
abstention from work is simply impossible, because 
there is absolutely no one who is not perpetually 
engaged in some kind of work.” 


The second line explains the proposition. The 
fact is that every man is helpless more or less, XAXI. 


He is not a free agent to do or omit. N is God. The 
Divine Will rules him and his work. Ordained by the 
Divine Will, the gunas natural to him shape his 
character and conduct. The instincts inherited from 
his own previous births, or from his parents, govern 
his tendencies and force him into grooves of work, 
from which there is no escape. 


6) MITT GATT SATE AT AL | 
famia fear FA l 


aaia the organs of action 
waa i having restrained 
q: a whoever 

aed bos is 

AAA ir with mind 

BRT E thinking of 


faamata D objects of senses 
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EEGEN es of ignorant understanding 
RARR: q: ... impostor; he 
Tad E is said to be 


“The ignorant person who restrains the eternal 
senses and is thinking, the while, of sense-objects with 
his mind uncurbed, is known as an impostor.” 


The point here and in the last verse is, what 
is the karma that is referred to in the Smriti text 
as the cause of bondage (HA aad Wed:)?. It was 
suggested that Karma of every kind most literally 
and comprehensively understood was meant. To this, 
Sri Krishna replied that some functions and actions 
were absolutely indispensable for sustaining life, and 
the Smriti text would be absurd if it should include 
them also in its purview. Hence, it follows that the 
term Karma in the said text should be limited in sense, 
in some way or other. It ought, certainly, to exclude 
involuntary functions and indispensable actions. The 
objector then urges, “So be it. But the restriction ought 
to be confined to what is strictly necessary. Yagna 
and similar acts are voluntary actions which a man 
may do or refrain from at his option. These surely 
should be of a binding character and ought to be 
abstained from. Hence, I will not fight.” Sri Krishna 
replies that, while involuntary functions are unavoid- 
able, Yagna, battle and the like, are actions that may 
be but need not be, avoided. The reason is that the 
power to fetter us is not in the work we do, but in 
the mind that prompts the doer. Mind is the potent 
factor that makes or mars our spiritual destinies. The 
man who restrains his senses of action and senses of 
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knowledge too, but allows his mind, all the while, to 
run riot among the sense-objects, thinking, meditating 
and dreaming thereof, is a humbug and an impostor. 
If the mind be restrained, the organs of action need 
not be restrained. If the mind be not restrained, there 
is then no use or purpose in restraining the organs. 


There is no room for controversy in the present 
verse as to whether it applies to the non-seer alone, 
or to both the seer and the non-seer. The last verse 
contained comprehensiv2 language and referred to 
involuntary functions and indispensable actions. The 
present verse is explicit in referring to the ignorant 
man whose mind is not controlled and who acts like 
an impostor. Without noticing the obvious difference 
in the language employed, the school of 
Sankaracharya thinks that both verses apply to the 
non-seer alone. 


It is to be noted that the verse speaks of ‘cogi- 
tation with the mind.’ No cogitation is possible except 
with the mind, just as no seeing is possible except 
with the eyes. Hence, to think with the mind is a 
redundant expression like the phrase ‘seeing with eyes.’ 
This objection is met by the answer that Sri Krishna 
did not mean to point out the organ by which the 
function of cogitation is performed, but that He meant 
only to emphasize the importance, of the mind as 
the sense which makes or mars our destinies. 


(1) If “Mind” be not restrained, there is bondage: 
(2) If “Mind” be not restrained, there is no Mukti. 
These are the two ideas sought to be prominently 
presented by this present verse and the next one, 
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No.7. The expression “thinking with the ming” is only 
used with a view to draw prominent attention to this 
aspect, viz., that the mind makes for us a heaven 
of hell or a hell of heaven. 


Apostles of mere rites and ceremonies ought to 
mark the strong censure passed here upon persons 
who lead a double life. Many a so-called man of piety 
observes fasts and abstains from wrong-doing, while 
his mind is busy with schemes of avarice and sin. 
All these men whose mind belies their exterior are 
but impostors and frauds, and Sri Krishna thinks that 
their outward self-restraint does not count for merit. 


A passage from Vishnu Rahasys quoted in the 


Sanskrit notes may be briefly referred to in this 
connection. 


“Piety” it says, “is of two kinds, internal and 


external. Internal piety consists in the pure mind which 


truly believes in God and His Supremacy. External 


piety consists of outward symbols which mark the 


religious man. The ignorant man indulges in these 
only, while the wise adopt both”. 


7) east wa Ras | 
mif: alae ABET II 


q: F ts But he 
saa 35 th 
€ organs of knowledge 


with the Mind 


Chapter - IIl Verse - 7 593 


fat A having controlled 

amà m performs 

at T O! Arjuna 

aa lesa: x with the organs of action 
ayant ~ the yoga of Karma 

Teh: E: unattached 

a T he 

fafrera X is worthy 


“But he who engages in karmayoga by the organs 
of action, unattached, having controlled the organs 
of knowledge with his mind, is worthy, O! Arjuna.” 


This verse presents the converse of the last. It 
was pointed out in the last verse that the person whose 
mind dwells on the objects of sense, though his external 
organs are withdrawn, is a hypocrite. The converse 
relates to one who has controlled the mind and the 
organs of knowledge, and who lets an organs of action 
to service in obedience thereto. If the mind is un- 
controlled, hypocrisy is the result. If the mind be 
restrained, Karmayoga follows-which consists in the 
consecration of bodily energy on the altar of duty. 
Though z2arftt in the first line is general, it refers 
to the organs of knowledge (nose, taste, eyes, ears 
and touch), because the second line speaks of 
karmayoga with the organs of action allowed free play. 
The control of the former consists in subduing their 
relish for, and hankering after, their respective objects. 


The first line speaks of ‘Controlling with the 
mind’, No doubt, no restraint is possible without the 
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mind. But, in the last verse and in the present, ‘the 
mind’ is prominently mentioned in order to accen- 
tuate the point that the mind is the chief instrument 
of our ruin or salvation, as the case may be. If the 
words “with the mind” mean “by the mind” the use 
of the expression is justified as stated. But the words 
“with the mind” may also mean ‘along with the mind’, 
in which case, reference is expressly got to the control 
of the mind as well as the organs of knowledge. The 
control of the mind which is the chief point of the 
lesson becomes thus spoken of explicitly. 


One commentator lays stress on the vocative 
terms, ‘O ! Arujna, and reads in it an exclamation 
of surprise. He makes it convey the following sense— 
“See, Arjuna, how surprising it is that the man who 
restrains the organs of knowledge and lets loose the 
organs of action becomes worthy (verse 7)” 
(Madhusoodana and Venkatanatha). Herein, the con- 
trast is pointed out between the operation and the 
withdrawal of one set of organs as against another 
set. It is doubtful if this is the true intent. The last 
verse spoke, in fact, of all the organs (those of action 
as, well as knowledge) being withdrawn, while the 
mind was roaming freely among cherished objects. 
It is this rendering that brings out the idea promi- 
nently, that is the mind alone that is the most 


important thing to guard and take care of. The meaning 
of the two verses should be s 
the contrast b 


Krishna points out 
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mere slaves of the mind. The vocative expression— 
>O! Arjuna’, can hardly bear the strain of the 
exclamatory surprise which is sought to be forced upon 
it. Nor does it appear that the contrast is, as pointed 
out by Madhusoodana whom Venkatanatha simply 
copies, between one set of organs and another. 


Though the word used is NRA which literally 
means ‘begins’, yet no emphasis is to be laid on its 
literal meaning. It only means “does”, “engages in”, 
or “goes through”. On the analogy of verse 40, chapter 
II “In this course, there is no loss, although an action 
is commenced and abandoned etc.”, some fancy that 
the object here, too, is to lay stress on mere com- 
mencement as a great merit. Such, however, is not 
the present context. On the other hand, it is the 
performance of karma in the proper spirit that is being 
discussed, and not merely the commencement of it. 
In the second line, the seeker is told to engage in 
karmayoga. In verse 3 of this chapter, karmayoga 
was used in the sense of duties relating to the first 
three orders (Brahmacharya, Gruhastha, and 
Vanaprastha), while the order of ascetics was referred 
to by a distinct word Wei. In the present verse, 
however, karmayoga need not be thus restricted. It 
denotes the proper performance of the right duties 
of any order. The term is naturally of general ap- 
plication, and, in the absence of any distinct indi- 
cation as in verse 3, there is no reason to restrict 
karma to the duties of the first three orders so as 
to exclude those of the fourth, (Sanyasa). 


The verse ends by praising the karmayogin as 
‘worthy’. Literally ARTA is a term of comparison, 
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meaning ’better than’. Than whom, is the karmayogin 
better? The contrast spoken of by the last verse and 
the present one, shows that the karmayogin praised 
here is said to be better than the hypocrite of the 
last verse. This is a plain and simple explanation 
which has been adopted by almost every commen- 
tator. But, Ramanujacharya starts an ingenious 
deviation. He argues that the word AHÍ: (with the 
organs of action) connotes the idea that men are by 
nature and habit prone to actions, and that, conse- 
quently, karmayogins are less liable than gnanayogins 
to go astray. To be a karmayogin is to sail along with 
the current, while gnanayoga implies sailing against 
the stream. The latter is therefore fraught with 
possibilities of disaster, while the former is safe. The 
deduction is drawn from these premises that karmayoga 
is superior to §nanayoga. It seems to me that this 
deduction is startling. We are dealing here with the 
controlled mind and the uncontrolled mind. There 
1S NO occasion to take up gnanayoga here and con- 
demn it as inferior to karmayoga. The reason on which 
the conclusion is based, namely, that men are prone 
to action and are comparatively safe in adopting this 


course, 1s not traceable to the Geeta verses, but seems 
to be the commentator’s own idea. 


As verses 4 to 7 have given rise to much doubt 
and controversy as to their true intent and purport, 
it may be useful to sum up what Venkatanatha says 
about the subject, as representing the point of view 
of Adwaitic annotators. It is as follows: “From mere 
Sanyasa the goal is not attained, is the chief text. 
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The doubt is, what is Sanyasa? Its definition is sought 
and the divisions it admits of. There are two kinds 
of Sanyasa : - (i) One is absolute renunciation of action. 
(ii). The other is renunciation of Karma’s fruit. The’ 
ignorant man assumes that the former means with- 
drawal from and cessation of every vital activity. This 
is wrong. Sri Krishna says in verse No. 4, that this 
is impossible so long as the man lives. What then is 
the true state of total renunciation? This is described 
in verse No. 8 of chapter V. ‘I do nothing’, should he 
think; ‘seeing, hearing, touching, smelling, eating, 
moving, sleeping and breathing; It is the condition 
born of the conviction that actions are all material 
and have nothing to do with the soul. For this life 
of total renunciation, ascetics alone are qualified. The 
second division of Sanyasa which consists of renun- 
ciation of fruit is one for which house-holders and all 
non-ascetics are also qualified, and this kind of Sanyasa 
is explained in the present verses 6 and 7, chapter 
IIL, which respectively condemn the desiring mind and 
praise the controlled and non-desiring mind”. 


In this long exposition, Venkatanatha makes the 
mistake that verse 8 of chapter V speaks of all actions 
being material and being super-imposed by delusion 
on the soul. This is an Adwaitic position. On the other 
hand, what the true devotee is asked to do in that 
verse is to attribute all action to Divine authorship 
and to believe that whatever man does is done by 
him under the will and guidance of God. 


It is said that ascetics are alone competent for 
the sanyasa described in verse 8 of chapter V. There 
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meaning ’better than’. Than whom, is the karmayogin 
better? The contrast spoken of by the last verse and 
the present one, shows that the karmayogin praised 
here is said to be better than the hypocrite of the 
last verse. This is a plain and simple explanation 
which has been adopted by almost every commen- 
tator. But, Ramanujacharya starts an ingenious 
deviation. He argues that the word RHIA: (with the 
organs of action) connotes the idea that men are by 
nature and habit prone to actions, and that, conse- 
quently, karmayogins are less liable than gnanayogins 
to go astray. To be a karmayogin is to sail along with 
the current, while gnanayoga implies sailing against 
the stream. The latter is therefore fraught with 
possibilities of disaster, while the former is safe. The 
deduction is drawn from these premises that karmayoga 
is Superior to §nanayoga. It seems to me that this 
deduction is startling. We are dealing here with the 
controlled mind and the uncontrolled mind. There 
1S NO occasion to take up gnanayoga here and con- 
demn it as inferior to karmayoga. The reason on which 
the conclusion is based, namely, that men are prone 
to action and are comparatively safe in adopting this 


course, 1s not traceable to the Geeta verses, but seems 
to be the commentator’s own idea. 


As verses 4 to 7 have given rise to much doubt 
oo controversy as to their true intent and purport, 
i ae be useful to sum up what Venkatanatha says 
about the subject, as representing the point of view 
of Adwaitic annotators. It is as follows: “From mere 
Sanyasa the goal is not attained, is the chief text. 
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The doubt is, what is Sanyasa? Its definition is sought 
and the divisions it admits of. There are two kinds 
of Sanyasa : - (i) One is absolute renunciation of action. 
(ii). The other is renunciation of Karma’s fruit. The’ 
ignorant man assumes that the former means with- 
drawal from and cessation of every vital activity. This 
is wrong. Sri Krishna says in verse No. 4, that this 
is impossible so long as the man lives. What then is 
the true state of total renunciation? This is described 
in verse No. 8 of chapter V. ‘I do nothing’, should he 
think; ‘seeing, hearing, touching, smelling, eating, 
moving, sleeping and breathing; It is the condition 
born of the conviction that actions are all material 
and have nothing to do with the soul. For this life 
of total renunciation, ascetics alone are qualified. The 
second division of Sanyasa which consists of renun- 
ciation of fruit is one for which house-holders and all 
non-ascetics are also qualified, and this kind of Sanyasa 
is explained in the present verses 6 and 7, chapter 
IIL, which respectively condemn the desiring mind and 
praise the controlled and non-desiring mind”. 


In this long exposition, Venkatanatha makes the 
mistake that verse 8 of chapter V speaks of all actions 
being material and being super-imposed by delusion 
on the soul. This is an Adwaitic position. On the other 
hand, what the true devotee is asked to do in that 
verse is to attribute all action to Divine authorship 
and to believe that whatever man does is done by 
him under the will and guidance of God. 


It is said that ascetics are alone competent for 
the sanyasa described in verse 8 of chapter V. There 
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is no reason for saying so. Every Yogin, be he a karma 
yogin or gnana yogin, ought to believe firmly in his 
own dependence on God. To mark out this elementary 
and fundamental belief that is, in fact, the foundation 
of all religious philosophy, as lying within the prov- 
ince of the technical ascetic alone, is hardly right or 
correct. 


Sri Madhwa’s explanation of these verses 4 to 
7 is very simple. The objector urges, first, ‘Inaction 
is our Redeemer.’ The Lord says, ‘No; total inaction 
is impossible.’ Objector; ‘Let me then renounce 
whatever action is capable of being abandoned; ‘Don’t,’ 
says the Lord; ‘it is enough if the mind be restrained, 
that alone being the true source of bondage. By 
restraining the mind, actions will be performed in 
the true spirit and this is the proper path to the goal.’ 


8) Mad Fe HY ct FH ST THAT: | 
ay 3 a a TAARAT: | 


what is ordained and proper 
according to Varna and Asrama 
do 

the duties; actions 

you 

doing 


oe 


is superior 
indeed 
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aaa: ... to non-doing 
ÅA ... keeping the body alive 


aft a  .. and even 

aq .. to you 

a Redd... will not be possible 
aaa: .. not doing anything. 


“Do the duties ordained and proper ; to do is 
better than inaction; and, event to keep the body alive 
will be impossible to you, plunged in non-doing.” 


The language of the verse is pretty plain; and 
the argument, by no means complicated. Yet, most 
of the words herein have received varied interpre- 
tations. 


Ramanujacharya has a somewhat startling ren- 
dering. The chief predicate of the verse, according to 
him, is that Karmayoga is superior to Gnanayoga. 
(Fieri: ). He takes 4 to mean Karmayoga and 
ATİ to mean Gnanayoga. The query follows, why? Three 
reasons are mentioned in his commentary. They are :— 


(i) Because karma suits our nature and is more 
easy and less risky than Gnanayoga. This sense 1s 


derived from the word fad which means concomitant 


with nature; 


(ii) because, religious life is impossible without 
action. Every one is expected to live on consecrated 
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food, and consecration is impossible without ceremo- 
nies. (N.B. This is the rendering of the second line); 


(iii) because, Rarmayoga implies gnana in some 
measure, but gnanayoga implies not karma. 


Let me take the conclusion first, that Karmayoga 
is superior to Gnanayoga. This is unsound. Haq 
ordinarily means ‘non-doing’ and not gnana except 
by undue strain. It stands to reason that HHH, used 
in the first line, bears the same meaning as the said 
word used in the second line. If, in both places, it 
stands for gnanayoga, the proposition in the second 
line that life or religious life is impossible in 
Gnanayoga is far from intelligible. Desikar explains 
the position by saying that the context commenced 
with the inquiry whether Gnanayoga was superior 
or infericr to Karmayoga and that, hence, the reply 


of the Lord should be construed agreeably to the nature 
of the question put. 


But this assumption is wrong. Arjuna did not 
wish to be informed as to the relative merits of 
karmayoga and snanayoga. He had understood that 
selfish karma was inferior to gnana and wished to 
know why he should not elect duties more mild and 
less cruel than war, In the reply, Sri Krishna pointed 
out the division of devotees into Gnanayogins and 
Karmayogins without asserting the superiority of 
either, and meant that Arjuna’s obligation to be a 
Karmayogin was due to a special cause that he was 


sd ea 
- Thus it is Incorrect to argue on an 
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assumption, and conclude that 34, gnanayoga, is 


. . [u . 
inferior to AH action. 


The conclusion having been arrived at on a wrong 
basis, reasons have been sought for the same inside 
the Geeta verse and outside. 


It is said that Karma is Aad, i.e., that it is con- 
comitant with our nature, that it, therefore, follows 
the bent and course of our natural leanings and that 
it is less risky than Gnanayoga and more easy of 
adoption. The term fad means ‘ordained’ or, ‘proper’. 
How does it lend itself to this long exposition that 
men are prone to action rather than to knowledge? 
Where is the basis for the supposition that karma 
-yoga is easy? How is it less fraught with possible 
pitfalls than gnanayoga? None but Ramanujacharya 
puts such a forced meaning on fad which, every one 
takes in its ordinary sense, as denoting the daily and 
the occasional rites that Hindu Shastra’s have laid 
down for the casets and orders of life. 


The second of the reasons set out above is based 
apparently on the second line of the verse. From 
inaction or Gnanayoga, itis said, living is impossible. 
But why? The explanation given is that by life is 
meant religious life. Religious life implies consecrated 
food. Consecration implies religious rites, as in Vedic 
sacrifices. Inaction and Gnanayoga give no room for 
rites. Hence, it follows that religious life is impossible. 
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It is difficult to see why religious life is impos- 
sible from Gnanayoga. Total abstention from action 
is no doubt incompatible with religious life, but that, 
we have already been told, is a physical impossibility. 
In order to emphasize the importance of religious rites 
and consecrations, why should Sri Krishna use the 


word 3XRaal which literally means “Keeping body 


and soul together.” If WÑ denotes a religious life, 
it virtually means Karmayoga, and the sentence 
resolves itself into saying that Karmayoga is impos- 
sible without Gnanayoga. Because Gnanayoga ex- 
cludes Karmayoga, how does it follow that the former 
is inferior to the latter? The sentence is “ and even 
Karmayoga is not possible.” The words “And even 
Karmayoga is not possible.” The words “And even” 
seem to bear no significance. 


The third of the reasons given is that Karmayoga 
does, in a measure, imply gnana, because no 
Karmayoga is possible unless one realizes the self. 
This implies that the person understands the true 
nature of the soul and God. with this line of thought 
we have no quarrel, as we hold that Karmayoga 
implies knowledge and Gnanayoga implies karma. But 
the relevancy of this point to the topic under dis- 
cussion is far from clear. Ire seems to be brought in, 
for conveying, a sort of consolation that, in adopting 
Karmayoga, we area not hopelessly lost, because some 
gleam of gnana is available to us still. Let me compare 
in a tabular form the meanings of the various words. 
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hamanujachariar 


1. faq =what is What accords with our nature. 
proper or ordained] What is not difficult and risky. 




















2. = You and 
every karmayogin 


you Arjuna should do Karma. 
Stress is laid on “you,” to show that 
even if you were fit for 

Gnanayoga, you should do karma 
If, as I fear, you are not fit, muc 
more there fore does it follow that 
you should adopt Karmayoga. 



















` c 
3. RAAE: 
Doing is better 
than inaction 


4. IAAT =bodil} 


sustenance. 






Karmayoga is superior to 
Gnanayoya 














Religious life consisting of Vediq 
rites duly done 





5. ARAM: = from | From Gnanayoga, that are 
non-doing; or, 
to you inactive. 






In the second line, the words aft F “and even” 
are significant and important. Having stated that 
doing was better than non-doing, Sri Krishna pro- 
ceeds to attack the theory of non-doing from another 
crushing stand-point. It is necessary to live before 
we acquire merit. The body requires nourishment and 
some activity, to be alive. Absolute non-doing soon 
results in cessation of life. The words ‘and even’ make 
out this sense forcibly. Dutiful Karma leads to a pure 
mind. To give up dutiful Karma leads to sin. Here 
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below, Akarma leads to death. This is the substance, 
briefly put, of the teaching. Hereby, the objection is 
set at rest that one may do just as much as is necessary 
for the bare sustenance of life and no more. For, non- 
performance of obligatory duties entails sin and 
obstructs the mental purity which flows from the 
discipline of honest work. ` 


The commentators of the school of Sankaracharya 
lay stress on ™ in the sentence Jè aH TA ‘you do 
karma.’ They think that it is a special injunction to 
Arjuna, plunged as he was in ignorance (compare 
the Adwaitic exposition of À in HATaTAANET ch apter 
II, verse No, 47). According to Sri Madhwa, no special 
emphasis on the said word is meant. @ = ‘you’ is 
addressed to Arjuna and to people in general, in a 
sort of impersonal way. Assuming that {4 points only 
to Arjuna, it still admits of an easy explanation. Being 
an. MARRAREN, he is called on to do karma though 


a gnanin. 


In the second line, the wordin the second person, 


A to y ou,’ is also emphasized by Neelakanta and 
Madhusoodana who think that the reference is to the 
circumstance that Arjuna is a Kshatriya. Neelakanta’s 
explanation is that, being a Kshatriya, he could not 
boa mendicant a). As Sanyasa is thus out of the 
question (Kshatriyas being qualified, in Neelakanta’s 
opinion, for the first three orders alone, and Vaisyas, 
for the first two alone), Arjuna could not, consistently 
with Dharma, Sustain his body if he adopted a life 
of inaction. The error seems to lie in assuming that 
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Sri Krishna makes here an implied allusion to 
Dharmashastra. The Lord wishes to crush the argu- 
ment as to non-action by pointing out that even to 
live would be impossible. It is purely a physiological 
reason that He brings out. 


If a does, in fact, refer to Arjuna’s being a 
Kshatriya, the line admits of sense in another way. 
Being a soldier, ifhe did not fight, he could not manage 
to live; for, while running away unarmed, the enemy 
would make short work of him. 


9) AIRAS AA ARISA HAA: | 
qed pA dT RATATAT Il 


aqiq ... for the sake of Vishnu 


A 


pA: ~~... of work 

NAA è.. in respect of something other than 
AR: .. man 

wa ... here 

aMaeITd:... is karma-tied 

qai ... for His sake 

aH ... work 

aAa O | Arjuna 


Hh: ... free from attachment 
Wrst... perform 


“Man here is a karma-tied being in respect of 
work other than that for the sake of Vishnu. For His 
sake, O ! Arjuna, perform work free from attachment. 
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There is controversy in the purport of this verse. 


The Smriti text is couched in general words that 
karma binds and knowledge releases. If karma of every 
sort does bind, it affords a ground for Arjuna declining 
to fight. It cannot be that karma is binding absolutely. 
For, bodily functions will then be impossible. Hence, 
the karma referred to should be limited in sense in 
some manner. Should it be limited only to the necessary 
and indispensable functions of life? Sri Krishna says 
that whatever is undertaken as a worship and service 
of God is also exempted. 


There are two ideals that may be noted, a 
religious ideal and an ethical ideal. It is stated that, 
whatever we do, we should dedicate it to God and 
do it as a piece of worship and service. This is the 
religious ideal. The second line contains the expres- 
sive word maT: “free from attachment” which is the 
key-note of Karmayoga. Whatever we do, we should 
undertake in an altruistic spirit, allowing no sordid 
considerations of profit to enter our minds as a motive. 
This is a high ethical ideal constituting the philosophy 
of conduct to which the Geeta gives great prominence. 


Vi Ramanujacharya does not construe 4a to mean 
ishnu as every other commentator does. There is 


a Sruti text aa a ferry; Vishnu is indeed yagna’. While 
all are agreed that in the Geeta verse aqiq means 
for the sake of Vishnu”, and qef means “ for His 


a Ramanujacharya takes 4a to mean Vedic 
acritices, and he renders the purport to be that 
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whatever occupation or profession is adopted, money 
is earned, or work is done, as helpful or auxiliary 
to Vedic rites, that is not binding. If, on the other 
hand, money is earned or work is done for one’s own 
pleasures, it operates as a fetter. Therefore, Arjuna 
is told to work for whatever is enjoined by the Shastras, 
and, in doing so, not to wish for fruit. 


As far as the ethical ideal above pointed out 
is concerned, Ramanujacharya’s rendering lays stress 
on it like the others. But the religious ideal is missed; 
and this latter, to my mind, is the more important 
of the two. It is, indeed, a very important point that 
we go through life in the full belief that whatever 
we do is a piece of Divine Worship. He who realizes 
it, is a true devotee and seer. It is but right that work 
done in that belief and dedicated unto Him should 
not operate to fetter the doer to Samsara. 


Ramanujacharya prefers to construe 4a to mean 
every karma enjoined by the Shastras. Sacrifices are 
abundantly enjoined in the Vedas, and rewards held 
forth for each, such as Swarga and the rest. It is said, 
for instance, “The desirer of Swarga shall do 
Jyotishtoma.” Some hold that Jyotishtoma is out of 
the question when there is no desire for Swarga, and 
say that two things are really enjoined here as, 
obligatory, namely, (i). desire of Swarga, and (ii). 
performance of Jyotishtoma. Ifso, this Shastric Karma 
must be fettering work, as it is incapable of being 
done without desire of Swarga. 


Assuming that Ramanujacharya is one of those 
who hold that any and every Vedic rite admits of 
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disinterested performance, (I fear he does not, in fact, 
hold so), as the Geeta verse in the second line insists 


on ‘disattachment’ (gmit), Jyotishtoma may be per- 
formed in this spirit and may not be a fettering act. 


On the whole, it seems needless to drop the 
obvious reference to God and strain the expressions 
in other channels of thought. More especially so, 
because Sri Karishna is going to lay very special 
emphasis on this point of view, over and over again, 
later on. In Bhagavata, this is the universal refrain 
that, whatever we do, proceeds from God’s will, and 
that we ought to dedicate it unto Him for His pleasure: 
(Vide some verses quoted in the Sanskrit notes). 


10) Ferg: TAT RATT TTT: | 
ed ATAN ASERTATA I 


Tea: .. wedded to sacrifice 
Weil: .. the human world 
Wal having created 

yi -. of old, at the creation 
say Sard 

wort: .. The patriarch 

at .. by this 

maa you shall beget 

v; = ÜNS 


to you 
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Ae vk let be 


a) 


EEC ARC a a milch (cow) of coveted pleasures. 


“Having created human beings associated with 
sacrifice, the Father said of old, ‘By this you shall 
beget and let this be to you a milch (cow) of coveted 
pleasures”. 


This verse and the three following are closely 
connected. They deal with a new train of thought. 


It is not unusual in religious literature to resort 


to what is known as W4ale for impressing a lesson 
ofimportance. The assertion has an underlying object 
and should not be understood too literally. For in- 
stance, it is said that one who dies in Benares reaches 
Mukti. But what is meant to be asserted is that Kasi 
is a great Kshetra and to die there is associated with 
piety. Artha Vada consists sometimes of praise and 
sometimes of censure. Very often, it is anecdotal, 
instancing the action of some specific person of old, 
or it may narrate some general traditional experi- 


ence, (Reng: pagaia: TA). 


In the present instance, Sri Krishna resorts to 
adara. He praises yagna by pointing out prosperity 
and pleasure as its reward. He censures Ayagna (in 
verse 12) by saying that one who does not repay the 
debt due to Devas is a thief. He quotes Prajapati to 
show how man is inextricably bound up with sacrifice. 
He speaks of Devas bestowing desired enjoyments and 
of sacrificers being free from sins (verse 13). What 
is the object ? The assertions are not meant to be 
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absolutely literal. The purport is that action is better 
than inaction, that it is our duty to work as ordained 
for us, that sacrifice is the very law of life, and that 
the scheme of creation, order, and progress, in the 
world is based on work and sacrifice. 


Prajapati, referred to here, may be the four-faced 
Brahma or it may denote God himself, the Supreme 
Father. Ramanujacharya adopts the latter meaning 
and Desikar devotes a long note to it, pointing out 
the appropriateness of taking Sri Narayana as the 
deity here alluded to. 


There is a slight difference of ‘reading’ between 
Ramanujacharya and others in the second word of 
the verse. He adopts the reading Wa: while others 
read €gdal:. There is some difference in the sense 
derived; ead: gives us the sense that God created 


men and sacrifices together. Weal: denotes that God 
created the beings wedded to sacrifice. While the former 
expression denotes no more than a simultaneous origin 
to both, the latter indicates that the two were already 
welded together. The epithet WI: , coupled with and 
qualifying UsIT:, has been understood by 
Sankaracharya to refer to Brahmins, Kshatriyas, and 
Vaisyas alone, as only these are qualified for religious 
owever seem necessary to adopt 
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his competency and qualification. Yagna is as old as 
creation. It is the milch-cow of every pleasure, and 
the basic principle of reproduction, development, and 
progress. This may be illustrated by instances from 
the world of inert matter, of vegetables, of animals, 
and of man. Forms of lower life are incessantly 
sacrificed for creating and developing higher life. 
Throughout nature, it is one universal story of some 
lower form being eaten up for creating a higher and 
more powerful form. When we reach the human 
kingdom, sacrifice assumes a refinement permeated 
by ethics and religion. Man has learnt to rebel against 
cannibalism and cruelty. He has developed conscience 
and sympathy, set a limit on his own demands, and 
increased his own sacrifices for the weal of others. 


Thus the law of propagation (mam), individual 
as well as national, implies sacrifice which is another 
term for love and service. 


Srutis and Smritis enjoin sacrifice by holding 
out to the simple man of the world, future gain—such 
as wealth, and worldly prosperity, as the reward for 
parting with present wealth or comforts. They then 
lift him higher by holding forth after-life rewards, 
more distant in prospect. They say that angels lead 
the sacrificer after death through sunbeams to Swarga 
with greetings and honeyed words, (Mundak). The 
next step is to enjoin sacrifice, not for temporal fruit, 
not for Swargic rewards, but in selfless spirit, 
Karmayoga. Higher than this, is the religious element 
of dedicating all work unto God. 


It is not far-fetched to understand, from the Geeta 
verse under comment, a reference to this law in all 
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its aspects, physical, ethical, and religious. It seems 
unnecessary to restrict yagna so as to mean only 
sacrificial rites usually associated with fire, and 
performed with Mantras. It may well comprehend 
duties of every caste and every order. In chapter XVII 
the Lord speaks of Yagnas—Sathwic, Rajasic and 
Tamasic : He speaks elsewhere of Yagnas by gifts of 
money, Yagnas of penance, Yagnas of Yoga or devotion, 
Yagnas of study, of knowledge, etc. 


Manu and other Smritis (Garuda) lay down that 
Brahma Yagna consists in teaching pupils; Pitru 
Yagna, in offering libations; Deva Yagna, in pouring 
of ghee and the like into the fire with Mantras ; Bhauta 
Yagna, in offers of edibles; and Manushya Yagna in 
hospitability to guests. 


Some doubt has been expressed among the 
commentators, whether Yagna in the present verse 
refers to Akamya work alone, or to Kamya alone, or 
to both; for the second line of the verse speaks of 
Yagna being a cow of plenty and apparently refers 
to rewards here and here-after (other than Mukti, 
of course). If this be so, the sense is, they say, out 
of tune with the drift of the teaching which is to the 
effect that Yagna should not be performed for the sake 
of fruits. Madhusoodana holds that ‘Yagna’ here is 
nothing but obligatory duties whose non-performance 
entails sin and which ought to be done without desire 
of fruit. As for rewards apparently held forth, 
(EATER), he says that the reference is to incidental 
and inevitable consequences that do not affect the 
motye of the Sacrificer. He quotes Apastamba who 
says; Tf a mango tree is grown for the sake of fruits, 
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incidentally, other comforts, such as shade, fragrant 
breeze, and so forth, follow, but none the less the 
grower’s motive is mango fruits alone.” So, the Sacrificer 
may undertake the rite to please God and in discharge 
of his own duty, but if incidental rewards which he 
could not help, follow, he is not to blame. The ex- 


pression §8hI44h points to this particular aspect that 
incidental comforts are also derived. 


Madhusoodana’s explanation is ingenious and 
is copied verbatim by Venkatanatha who is his ad- 
mirer. But it is not easy to see why sel44ah should 
necessarily mean only sordid rewards. Taking Yagna 
to mean Akamya as well as Kamya, the results that 
follow may be Mukti or something lower, according 
as the aim is the one or the other. It is not easy to 


see why Mukti should not be an 98%TH of the 


Mumukshu. Possibly some Adwaitic dogma sticks in 
the throat and chokes the statement. Who knows? 


It remains to say a word as to why Kamya and 
its fruit should at all be referred to here. The reason 
is not far to seek. Primarily, the object of the context 
may be to hold forth Akamya Yagna as obligatory. 
But Kamya too is performed by men with hopes of 
reward, and the scriptures have pointed out how those 
rewards could be obtained. Prajapati refers very rightly 
to both the classes of men. He depicts the scheme 
prevailing and obtaining in the actual world of work, 
and cannot help referring to the existence of both, 


in comprehensively speaking of 4, human beings 
in general, and their varied motives and work. 
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11) SATA FAT TTT F: | 
TE AAA: AAs WAST |] 


ear the Gods (the Shining Ones) 
RICE serve 

Hae with this 

a a those 

XT: n Gods 

wag oblige 

q you 

REAT mutually 

WICE ES] obliging 

Xa: F good 

TK the great 
RS we you willl obtain 


“With this, serve the Gods; and let those Gods 


oblige you. Mutually obliging, you shall obtain the 
highest good.” 


in the worship of Gods by 


means of offerings and 
oblations. Th 


ese are accepted with pleasure, if duly 
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Two doubts occur, in thinking over the purport 
of this verse. 


1. The verse ends with the predicate that “ the 
greatest good is obtained.” Moksha, the final beati- 
tude, is the greatest good aimed at. If so, how can 
the exchange of greetings and obligations just 
mentioned, result in Mukti? 


II. “Great good” is predicated. Whatever that may 
mean, who are the persons about whom it is said 
that they obtain it? Is it the earthly beings, alone, 
addressed by Prajapati, or does it include the Gods 
also? 


I. Ramanujacharya argues that the Supreme God 
is the true enjoyer and acceptor of every offering and 
worship. It may be that man addresses some lower 
Deity such as Indra. But the true acceptor is Vishnu. 
So says Sri Krishna later on, He R Waa UAT F 
Ta q = “Indeed I am the enjoyer of all Yagnas 
and their Lord.” The Gods are only instruments of 
the Supreme Being, so many vehicles and idols of 
the Divine Immanence. To worship the Gods amounts 
to a worship of Vishnu. Therefore, all Yagnas lead 
to Mukti. 


There seems to be a flaw in this reasoning. No 
doubt, the Supreme God is the only true acceptor of 
every offering and the only true bestowe of every 
blessing; for, He alone is the Independent Source and 
Master of the Universe. But from the stand-point of 
the worshipper, if he does not realise üne and offer 
worship to the Gods not as Sri Narayana's servants, 
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agents and Bhaktas, but in ignorance of Sri Narayana 
and irrespective of Him, then surely, that worship 
is not an instrument of Mukti but only of lower fruits. 
The Geeta verse is comprehensive by including 
worshippers of the lower class as well as the higher. 
This being so, the explanation does not account for 
Mukti being attained by mercenary worshippers of 
Indra and the rest. The mere fact that God is the 
true acceptor and giver is not very relevant, if the 
worshipper acts without realizing this truth. How then 
does the Geeta verse end with the words “You obtain 
the greatest good”? This may be answered in two ways. 
The greatest good herein referred to may not be Mukti 
but every blessing short of it. After all, the context 
is one of NITE. Assuming, however, that the expres- 
sion should be understood literally, and must mean 
Mukti, as most commentators take it, still the sense 
1s easy enough. A life of ‘purposeful’ worship addressed 
to the lower Deities has, still, a great moral and 
religious efficacy and value. It recognizes a life after 
death. It admits Powers on High which rain down 
blessings. It believes in gifts and sacrifices to please 
the Heavenly Powers, Such a life duly disciplined 
and chastened will, in due time, develop into one of 
purer sacrifice, It will learn to sacrifice without a desire 
for gain. The mental purity thus attained leads to 
gnana and Mukti. The Geeta verse speaks of Mukti, 


the final goal though intermediate steps have to be 
understood and implied. 


gee second doubt above mentioned, viz., whether 


tee reatest Good’ predicated is meant for mankind 
one, or for the Gods also, is answered by 
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Sankarananda, who holds that Prajapati is not 
thinking of ‘the Gods’ here. He argues that the persons 
addressed are men, and that the teaching could not 
possibly apply to the Gods; because they are above 
Dharma, are self-shining seers out and out, and have 
no blessing to seek for or acquire. In this exposition, 
the error is in the assumption that Gods have no 
art or part in cosmogony. It is assumed that they are 
not interested in Dharma and have naught to wish 
for. In fact, however, Seers as they are, they have parts 
allotted to them in working the great wheel of life. 
They preside over the senses. They vitalize the ele- 
ments and work the laws of nature. They are yet 
unemancipated i.e., those who thus preside, govern or 
rule. They act in response to the human worshipper, 
receiving gifts and bestowing boons. Until they reach 
Mukti, they are completing their equipment for reach- 
ing that goal. It is Divine will that they should fulfill 
certain functions and they do it as their duty, to please 
Him. Doing their appointed task, they worship the 
Supreme God and become qualified for Moksha. Hence, 
Sankarananda’s view that the Deities are above every 
teaching and are past the stage of any duty and any 
seeking, is not correct. Hence, Raghavendra Swamin 
construes the second person “You” of the verb ARAT 
to include Gods and men. Sankarananda admits that 
this is the natural and appropriate construction of the 
sentence as it runs, but feels constrained to qualify 
the natural sense, by reason of supposed difficulties. 
But the difficulties are not real. 


A commentator known as Abhinava Guptacharya 
reads much of an esoteric meaning in this verse. 


618 The Bhagavad Geeta 


According to him, Devas means the senses. To worship 
the Gods is therefore to indulge the senses by giving 
them free play. If senses be allowed scope and play, 
they, in turn, give rest and peace to the man, by 
remaining quiescent, at least for a time. Thus, a 
life of action and quiescence is established in alter- 
nation and this takes the man towards Brahman in 
whom all distinction between work and rest is extinct. 


This is the esoteric exposition. It is ingenious. 
It is assumed here that the period of rest or quiescence 
is a time of Divine approach and contemplation. In 
the case of ATF ‘a Seer of established God-vision’, 
Samadhi may be a period of undisturbed, concentrated, 
God-vision. The wakeful hours of such a Seer may 
be hours of a needed change from Samadhi. But the 
rest or sleep of an ordinary man does not mean God- 
vision or self-realization. His sleep and wakefulness 
are not to be compared to the Samadhi and wake- 
fulness of the Yogin. How then can our mundane toil 
and sleep bring about Mukti? 


IDRETTS aT ea SRA TET: | 
TUTE At WA A Us A! Il 


coveted 


enjoyments 
verily 


on you 
the Gods 


af 2 
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aed .. bestow 
agna: .. served by sacrifices 
a: .. by them 
aul .. What are gifted 
to them 
not returning 


whoever 


is a thief 
certainly 


wy 
AIT 
q: 
yh ... Misappropriates 
a 
REI 
a he 

“Served by Yagnas, the Gods bestow coveted 
enjoyments on you. Whoever does not repay their 
gifts, but misappropriates them to himself, is certainly 
a thief.” 


One who fails to perform Yagnas is condemned 
here in strong language. We are told that the good 
things we happen to possess are gifts from the Gods. 
By sacrificial offerings we earn them. 


The Gods are nourished in some way by what 
we offer, They thrive and are pleased. In turn, they 
rain down blessings and fill the earth with plenty. 


Being thus indebted to them, it is but common ' 
honesty to repay the debt in some appropriate form. 
He who thinks that what he possesses or enjoys are 
his own unaided acquisitions is in error. He fails to 
realize his own true weakness and the Powers of 
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Heaven. When he directs all his wealth and posses- 
sions to selfish ends, without in any way acknowledg- 
ing the true donors thereof, he misappropriates and 
steals what legitimately should go to repay the debt. 


Itis a high ethical idea that no man should regard 
his wealth as purely his own, but should take it as 
a trust. Civilization recognizes this truth in a way. 
The ever-widening horizon of philanthropy and charity 
is the result of this notion. Duties to relations, to friends, 
to society, to the country, and so on, are instances 
where it is abundantly realized that what we own 
is not purely our own, but is simply trust property. 
Religion carries the notion a step higher. It connects 
life below with the Powers on High. It traces our 
blessongs on Heavenly Donors and Benefactior. It 
insists on the law of reciprocity, and commands men 


not to commit breach of trust but to repay obligations 
in a becoming manner. 


That is the highest religion which recognizes 
the Supreme God as the only true bestower of bless- 
ings. The Heavenly Powers may be powerful, but their 
power is derived from God and exercised by His leave. 


___Hewho appropriates his wealth for sensuous ends 
1s censured as a thief. Mahabharata, Udyoga, 42-35, 
censures in the same language—’One who forgets God 


and arrogates to oneself His absolute Greatness — 
(Vide Sanskrit quotation), 


I have already noticed th ae 
eta- 
tion of the last ver e esoteric interpr 


verse by Abhinava Guptacharya. The 
present verse is also rendered by him in the same 
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strain. He argues on the footing that action produces 
reaction, and says that one who has enjoyed the objects 
of sense is alone qualified for mental peace and 
concentration. Hence, if the senses are allowed full 
play, they bestow pleasures. One who restrains the 
senses is a RAAR ‘a hypocrite,’ his mind being in 
a ferment with desires. The moral of the verse, 
according to him, is that every man should indulge 
in enjoyments as they come, just to kill the heyday 
in the blood and subdue the innate longing of the 
senses. 


In this metaphorical rendering, it is difficult to 
understand what is meant by repaying debts to the 
Gods. If senses are meant by the word “Gods”, it is 
intelligible that we offer coveted objects to them and 
obtain pleasures in return. But how do we refund 
the gifts? Moreover, the advice to subdue senses by 
gratifying them does not seem to be sound. Fire is 
not extinguished by ghee. King Yayati'’s famous 
exclamation (in Mahabharata), “No desire is extin- 
guished by allowing it scope or gratification, just as 
fire is never put out by pouring of ghee,” is far truer 
than this commentator’s advice on the point. 


After all, what is the beauty of this so-called 
esoteric interpretation? The context does not support 
it at all. Sri Krishna is pointing out here the relation 
between men and Gods, how they act for each other's 
benefit and how itis the duty of every man to recognize 
his benefactor and repay obligations. There is an 
ethical and a religious beauty in this lesson which, 
the common place annotation of Abhinava 
Guptacharaya, seems totally to efface. 
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13) FARR Fed HARAN: | 
Wad FAL TT À TATA N 


aR: ... who eat the remains of the 
sacrifice 

U: .. the righteous 

Tard .. are freed 

adha: ... from all sins 

yd eat 


a q .. But they 
aa oo | SA 

TNT: .. Sinners 

à .. Who 

Tale .. cook 


AARU .. for their own benefit 


“The righteous who eat the remains of the 
Sacrifice are freed from all sins. But those sinners 
who dress food for their own benefit eat sin.” 


With this verse, Prajapati’s words come to an 
end. The word sti which marks the end of the quotation 
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I have translated the word ‘=t:’ into “The 
righteous.” It may be construed also to be the par- 
ticiple ‘being’. In this case, the sense is that, being 
eaters of sacrificial remains, they are freed from sins, 
and not otherwise. The only remedy for sins is to 
sacrifice and live on its remnants. 


The word JẸ is here also comprehensive. It includes 
every kind of sacrifice, in favour of Gods, Rishis, Pitrus, 
men and Spirits. It may also be that, instead of any 
technical rites known as sacrifices, mere worship is meant 
by the word — worship of Vishnu and of the Gods. 


The remnants of a sacrifice are known as 
Amritam or nectar. After Vaiswa Deva, the remnants 
of rice, etc., are Amrita, and special efficacy is 
attached to them as holy food. 


‘Is freed from all sins”. The sins referred to-are 
taken by Ramanujacharya in a comprehensive sense 
and are said to mean whatever is an impediment to 
gnana or self-realization. But it is quite possible that 
the word ‘sins’ is here specially used to denote the 
five kinds of sins that Vaiswa Deva or the five great 
Yagnas are said to destroy. We destroy animal life 
unconsciously and innocently, when little things such 
as ants die as we prepare vegetables over the knife 
for the kitchen. The grindstone, especially if the 
kitchen is not over-ventilated, does havoc to them 
very often. So does the hearth, where the cook pours 
and kindles the coals without paying heed to these 
unwary tenants. The water pot is not infrequently 
left open so that animalculae get access to it and find 
their way soon into the drinker’s abdomen. The broom 
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accounts for a large number of ants and insects when 
it sweeps the floor roughly and forcibly. To get cleansed 
of these sins, Smriti texts say that we should do Vaiswa 
Deva and other Yagnas. 


The reader may see the basic idea of the present 
lesson that eating is a Sacrament. Atheists and 
materialists will, of course, demur. For, with them, 
to eat is only for sustaining the body, and there is 
no other end in view. Marriage too is but a contract 
according to them. The religious Hindu, however, has 
made sacraments of many a function and institution 
which others treat as mere requirements of physical 
nature. Among others, eating is one. Hence is the 
elaborate code of rules and regulations observed by 
all Hindus, and by the Brahmins in particular, in 
preserving the sanctity of the food eaten everyday. 
The sacramental supper is not unknown to other faiths 
also. But elaborate and minute is the code of rules 
that the orthodox Brahmin observes in respect to the 
rice he offers to the Gods and partakes of as a sacrificial 
remnant. He is particular about who prepares the 
food, who Serves it and how it is prepared. He is anxious 
that it is kept beyond impure gaze, that it does not 
get cold and that it is dedicated to God with suitable 
ea as. With him, it is a most solemn duty that 
te ae eeear from the door and that no guest 
e oe oe and unhonoured. Sri Krishna says 

e that one who cooks or orders the 
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© + 
15) HH Taha AA SRA | 
THAT TE TI Ae MAA I 
) UF Vaid Wh gadai T: | 
o (N + 
TTA aN ars Te a a N 
from food 
arise 
creatures 
from the Sun (or clouds, or rain) 
is the origin of food 
from sacrifice 
becomes or prospers 
the sun or clouds 
the sacrifice 
: ... is born of work 
work 
is born of Brahman 


know 
Brahman 


1391751341132: 
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waded .. is born of (revealed by) Vedas 
TAT Therefore 

aad all-pervading 

PRI .. Brahman 

fa .. ever 
aa 

VIGIEGI 

Uq 

waldi 

Wh 


in sacrifice 


is rooted 
Thus 
Set in action 
.. the wheel 
q aqadate ..does not follow 
sa .. here 
: .. Whosoever 
WH: ... is of sinful life 
STT: .. addicted to senses 
aa .. vain 
m -O ! Arjuna 


a:, a ... does he live. 


“Out of food are creatures made. From the Sun 
(through cloud and rain) is food created. From sac- 


rifice, Prospers the Sun (and its creations); and sac- 
rifice is the result of work.” 


“Work (or duty 
man is revealed by 
ent Brahman is ro 


) is born of Brahman and Brah- 
Vedas. Therefore, the Omnipres- 
oted in sacrifice.” 
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“Whoever does not follow the wheel thus at work 
is of sinful life addicted to the senses; and he lives 
in vain, O! Partha.” 


Prajapati was quoted, in the verses immediately 
preceding, to the effect that men and gods were obliged 
to one another, that wealth is more a trust in our 
hands than a gift unto us, and that our duty is to 
repay it in a suitable form to the gods from whom 
we derive our blessings. It follows, then, that to refrain 
from work is a gross dereliction of duty. We are bound 
ever to work and fulfill obligations. The same lesson 
is now emphasized from another standpoint in the 
three verses under notice. The world turns like a wheel, 
the various limbs of which act and react from inter- 
related force and impulses. We live on the food 
available in the world. That food is dependent on rain. 
Rain depends on sacrifice and work. The latter depends 
on and is determined by God, and He is a Vedic 
revelation. The Vedas are published and revealed in 
a sense by men who recite and study them. Thus 
is the wheel revolving. Every one must play his part 
in the turning of the great wheel. Work and service 
are important spokes of this wheel. Whoever fails 
to contribute his share, fails in his duty, and his life 
is a vain existence. The Lord thus accentuates the 
human obligation to work and serve and sacrifice. 


Abhinava Guptacharya construes the present 
verses too (14-15-16) in an esoteric sense. He takes 
IF to be the illusory cosmos or chaos out of which 
creatures are born. Parjanya, is according to him, 
the Atman, ‘the Enjoyer’ as distinguished from Nat 
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the food, “ the enjoyed.” 4a he takes to mean the act 


or process of ‘enjoying’. Its parent FË he construes 
as the capacity to enjoy. From Brahman the ultimate, 
is born the MRR or ‘capacity’ called here by the word 


aH, and that Brahman is the result of 4 at, the over- 
powering light of knowledge. Thus he makes out that 
4a “the enjoyment” supports a wheel so six spokes. 
There is the Maya, the creatures, and the enjoying 
Atman, on the one hand: there is karma, the enjoying 
faculty or capacity, Brahman, and the Monistic knowl- 
edge, on the other. In the center is ag the ‘enjoyment’. 
Let it loose, the former three turn the person in the 
wheel of Samsara. Restrain it, the latter three lead 
him towards salvation. One who does not accept this 


theory of bondage and emancipation is sinful and leads 
a vain life. 


This esoteric interpretation is pretty ingenious; 
it seems, however, difficult to evolve it out of the 
expressions in the text. 


While the topic in hand is the obligatioriness 
of work and Sacrifice, it is hardly right to dash away 
at a tangent from the context into digressions about 


Maya and Monism. Here, work has to be insisted on 
and not abstinence therefrom. 


The words of the verses Wd, NF, TA, ad, aa 
and HAT seem to be frai 
meanings forced int 
the Enjoyer, and k 
hard to see, 


l vehicles to convey the 
o them. How Parjanya can mean 
arma, the enjoying faculty, it is 
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Then again, the reader has to see how the seven 
things mentioned in the verses constitute a wheel. 
It is the characteristic of a circle that its circumference 
starts nowhere and ends nowhere, and that its arcs 
or segments are dove-tailed into one another. To make 
out a wheel of the things under notice, it is necessary 


that aa (creatures) with which we start should be 


connected with Hat the last of the series, as both its 
cause and its effect in a sense. But for this, the analogy 
of the wheel is out of place. According to Guptacharya, 
we do not see how yates is the cause as well as the 


effect of Hat by which is meant the pure serene light 
of Realized Monism. 


The conclusion drawn by Sri Krishna is contained 
in the second half-line of verse No.15. Importance is 
given to Yagna, and in it, Brahman is spoken of as 
rooted. It is difficult to see how, in the interpretation 
of Guptacharaya, derives any special importance. It 
is only the fourth in the chain of seven links. For 
this reason, however, it can claim no special merit. 
Why should Brahman be said to be rooted in 4a, the 
process of ‘enjoyment’, rather than in any of the other 
things mentioned before or after. On the other hand, 
in the commentary of others, 4% has good reason for 
prominence. It is, in fact, the pivot of the lesson. Do 
work” being the gist of the topic, Sri Krishna points 
out how 4a is connected with the heavenly powers 
and worldly prosperity and how it is bound up with 
God Himself and the Vedas. If ‘doing work’ is not the 
leading idea, as Guptacharya seems to make out, the 


prominence of 4a disappears. 
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Turning to the other commentators, there is little 
of controversy about the meaning and drift of the 
verses. On a few of the words, however, there is some 
difference which has to be noticed. 


The theory that the sun causes evaporation of water 
and produces clouds by a process of condensation does 
not seem unknown to ancient India as a truth of physics. 
Manu distinctly attributes clouds to the Sun. In the 
Geeta verse, food, whereby vegetation is obviously meant, 


is attributed to 4 which ordinarily means the cloud 


and may also mean the Sun. The context admits of 
both the meanings as being appropriate. 


Parjanya. This is a purely Hindu theological idea. 
The sun is believed to derive vigour and vitality from 
the offerings of worshippers. Thus nourished and in- 
vigorated, he creates clouds which shower blessings 
on the world. It may be that the Sun (meaning thereby 
the Presiding deity of the orbit) attained his position 
by sacrifices previously performed by Him. But the 
Sacrifice referred to in the Geeta is not this sacrifice 


segments of the wheel. 


By Yagna is meant the offering of the worship- 
per. Sankaracharya and his followers take the word 
to mean some subtle effect called aqd, which results 
ee ie Sand brings on reward in future. There 

; ever, no good reason J ayateertha and 
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Vedanta Desikar point out, to abandon the plain 
meaning of the word. It is the offerings and gifts of 
sacrificers that constitute the vitalizing “food of the 
sun. 4 is then said to be born of Karma. Sacrifice 
is one kind of work and, unless a man exerts himself, 
he is not capable of sacrifice or anything else. Hence, 
sacrifice is the offspring of an active life. 


The Geeta verse speaks of Karma, the life of 
action, as born of Brahman. What is meant is that 
no sacrifice or holy work is possible if God be put 
out of account. God ought to be the motive spring 
of every dutiful action. His gratification should be 
the goal of every well-directed effort. Of Brahman, 
it is said in the Geeta, that He is born of Akshara, 
i.e., Vedas. Deriving knowledge of God from Vedas, 
one has to engage in work for His Grace. By Yagna, 
sacrifice duly done, the sacrificer contributes his quota 
for the upkeep of the world. By undertaking Vedic 
sacrifices, he becomes an instrument for the dissemi- 
nation of Vedic truths and Divine knowledge. 


Sankaracharya construes J% to mean Vedas and 


Hat to mean the Supreme God (Brahman). He ex- 
plains the meaning by pointing out that Vedas emanate 
from God like breath out of nostrils, and thinks that 
the clause TAMARA is peculiarly and literally 
accurate upon this view. Let us, for one moment, pause 
and note the difference between Sankaracharya and 
Sri Madhawa on this point. The ordinary and more 
natural meaning of S& is God and A&R is Veda. Sri 
Madhwa adopts these. How God is the offspring of 
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the Vedas is intelligible enough, because God is known 
only by the Revealed Word (Vedas). Sankaracharya 
prefers the notion of Vedas being the offspring of God, 
to the converse. Brahma Sutra No.3., ‘Trea y?’ 
is similarly expounded by him. Brahman is the cause 
of all causes, because, according to this commentator, 
He is the author of Shastras (Vedas). He rests God’s 
greatness on the reasoning that He is the father of 
the Vedas. Even as to Vedic authorship, it is said 
that the Vedas simply issue from the Divine mouth 
as an involuntary emanation like breath from nostrils 
or smoke out of a chimney. But this kind of authorship 
hardly seems a merit. 


Apart from this point, the question is whether 
there is any good ground for transposing the mean- 


ings of TH and Aa as Sankaracharya does. If Sri 
Krishna meant Brahman by the word Hex, why does 
he give up that word and use the word a@ to denote 
God in the concluding line, verse 15, “therefore the 
all pervading Brahman is ever rooted in sacrifice.” 
Why does not the Lord repeat the word AA itself? 
Toen again, if Akshara is Brahman, the relation of 
the segments in the cycle is not properly brought out. 


i amanujacharya expels from the verses any 
allusion either to Brahman or to the Vedas. The word 
IQ denotes, according to him, the human body and 
the AT Jeevatma or soul within. The cycle then is 
this — Beings, food, rain, sacrifice, work body and 
soul-each of the Preceding ones fone the result or 

cceeding one. The conclusion is that 
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the body of every man is rooted in sacrifice and cannot 
exist without it. 


The first objection that suggests itself to this. 
rendering is why the human body should be called 


by the unusual word d# and the Jeeva or Atman 


by the expression Hat. 


Next, what is the importance of the lesson taught 
by the conclusion as understood by Ramanujacharya? 
“To live implies work. We can’t live unless we exert 
ourselves.” This point was already taught in far clearer 
language in verse No. 8, chapter III. “If you be inactive, 
even the maintenance of your body will be impos- 
sible.” 


Then again, what is the force of saying that ta 
(=the Body) is all-pervading, adta. It is not so in fact. 


Out of the seven things mentioned, why are Yagna 
and JẸ picked out in the conclusion for special mention? 


For example, why not say that 4a, the soul, is rooted 
in Yagna or any of the six things aforementioned, 


instead of 3& the human body? 


The language of the conclusion is obviously meant 
to give the place of honour to Yagna and God. Yagna 
as the chief lesson of the Thesis and God as the 
Supreme and primary cause of everything, have been 
rightly chosen for special emphasis. Any other meaning 
put on these words renders the sense and the gist 
of the context discordant. 
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The reader may note that 4% spoken of here is 
not necessarily limited to oblations poured into fire. 
It is a comprehensive word that embraces the duty 
of every man, be he a Brahmacharin, Grihasta, 
Vanaprastha or Sanyasi. The duties of the house- 
holder may lie in the direction of Agnihotra, but men 
of the other orders have their duties and sacrifices, 
and they are all known as Yagnas. For instance, the 
bachelor-student has his studies, the Grihasta has 
to study and to teach, and the Vanaprastha has similar 
duties too. The Sanyasin has to teach and to con- 
template. There are sacrifices, mental, verbal and 
physical, common to all orders. Sacrifice on this 
extensive scale keeps the earthly world in the good 
graces of the Heavenly Powers and upholds it, and, 
so far as the individual sacrificer is concerned, brings 


him merit as a follower, revealer, and proclaimer of 
God and the Vedas. 


17) TAU SAGA AA! | 
AATF TEREA aah a AT II 


q: -. Whoever 

g .. but 

fA: wa a person that rejoices in God alone 
RTT .. Shall be 

AHT: one who is satiated with everything 


but God 
a ... also 


Chapter - Ill Verse - 17 635 


Alea: .. the Seer 

areata .. fixed in God 

uq . alone 

q . and 

ae: .. ecstasied 

qe .. to him 

art .. work : obligation 
a fra  ... does not exist. 


“But whoever, being a Seer, rejoices in God alone, 
is also satiated with everything but God, and, being 
fixed in Divine contemplation, is merged in ecstasy, 
— to him there is no obligation of work.” 


The lessons taught thus far insisted on the 
obligation of work from various stand—points. Inac- 
tion was condemned. The relation between man and 
the gods was explained and their mutual service and 
obligations were pointed out. The cosmic wheel and 
the duty of every man to contribute his quota of energy 
and labour towards its rotation, were set forth, lest 
the idle man who fails to do so should incur sin, and 
waste his precious life. Thus, the predication was that 
every one should work and render service. The 
obligation being expressed as universal, Arjuna doubts 
if any exception could be thought of and Sri Krishna 
proceeds to point out the exception. 


Men of spiritual culture fall under various heads. 
Most of them are full of theoretic and bookish lore. 
Some transcend this stage and attain to God-vision— 
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a personal, ocular, communion with the Great Light. 
Of this class, some again remain entranced in Divine 
contemplation. These meditating seers, unconscious 
of the external world and plunged in the trance 
absolute, face to face with God alone, thinking of 
nothing else, and simply absorbed by the ecstasy of 
Divine meditation, form the exception to the rule of 
universal work. They are under no obligations to 
observe the rites and routine of a religious life. They 
need not awake at any stated hour of the day or night 
to fulfill any tasks imposed by religion. No sin attaches 
to them for the omission. 


The reader will please note the word Hla which 
ordinarily means a man. Here however, it cannot bear 
that meaning, for, higher beings than Man, Rishis, 
and others, come equally with human seers under 
the exception, as they too are not governed by the 
rule of work if plunged in the meditation—trance. The 


word Haq is used in the etymological sense of the 


“knower” HT- to know It denotes the Seer who has 
visioned God. The object is to teach us that whoever 
fall s within the exception is first of all a Seer and 
being such goes into trance, No one is fit for this 
TART TAHT unless he is first a Seer. Sri Madhwa 


construes HITA to denote the Seer. Sankarananda’s 
interpretation of the word is similar, Madhusoodana 
takes the ordinary meaning “man”. The generic 
expression “man” is meant, according to him, to exclude 
ao ideas—such as that the Seer should be 
> anton or a Dwija or of such and such a lineage, 

ch and such antecedents. It means that whoever 
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is a Seer is exempt from work, irrespective of caste, 
creed or colour. 


TA a a AA’ = “To him there is no work”. 


Who is the person that has no work, and what kind 
of work is it that he is exempt from, are the two doubts 
we have to get clear of. Desikar starts an objection 
that aË here might mean “the body” and negatives 
the suggestion, for good reasons. Then he proceeds 
to say that, as even Muktas (Redeemed souls) are 
engaged in doing something or other, — e.g., (sports 
and enjoyments created and gratified at will) — ‘to 
be exempt from work’ must be limited in sense so 
as to denote “work leading to Divine knowledge”. As 
the Seers in question are already in possession of 
Divine knowledge, they have no work to do for 
attaining it. Sri Madhwa does not adopt this restric- 
tion in sense, because, he confines the verse to apply 
not to seers in general but to those seers who are 
in meditation absolute. It has to be added that the 
verse may be construed so as to apply to redeemed 


souls (Gh). The description applies very appropri- 
ately to them. They rejoice in God alone and are 
absolutely centred in Him. To them there is no work 
as a matter of duty or compulsion. If they do at all, 
it is only a spontaneous act, purely voluntary, gov- 
erned by no rule of law, and done or refrained from 
at their sweet will. Sri Madhwa has adopted this 
meaning too. 


Sankaracharya and his followers have long notes 
here about the transcendent character of one who has 
realized unity with God. Sankarananda in particular 
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has waxed eloquent on his favorite theme. He points 
out that, having realized oneness with God, he can 
possibly have nothing in the shape of either work or 
obligation. The Summum Bonum being reached, there 
is nothing more to gain or desire for, either for the 
sake of himself or others. He regards himself as 
redeemed and the entire universe too along with him. 


What more has he to gain and wherefore? It 
is conceivable, he says, that the purification of one’s 
soul may be the object of work and duties; but the 
notion is quite wrong, because he says Rudra and 
Vishnu remained pure in spite of many millions of 
misdeeds, sinful and unrighteous, which they perpe- 
trated. This commentator then discusses the Geeta 
lesson that every one ought to work as an example 
to the rest of the world and to keep the world going. 
He excepts every seer from this obligation, both the 
person who has reached the goal and the one who 
is on the path thereto. 


The reasoning of this annotator is fallacious. How 
profane and contemptuous is the reference to Vishnu, 


the God Supreme, perpetrating millions of misdeeds, 
the reader will not fai 


& Sri Krishna Says that He himself does work to 
ee an example to the world and keep it going. Is 
ri Krishna a Seer or only a Seeker? 
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The Seer does not believe in the reality of the 
world, is not a desirer, does not believe in any work, 
fears no sin and fears not the Shastras, and hence 
cannot and does not engage in work. Indeed, the Seer 
is thus a very audacious and reckless person. Why 
does he not fear God and the Shastras? Why does 
he not purify his body, mind and soul, more and more, 
and increasingly desire for Divine Grace and Bless- 
ings? Why should he not please God by further studies 
and teaching. It is indeed a large order that even 
the seeker (4174) is on the exemption list. According 
to Sri Madhwa, the wakeful seer has his duty to 
perform, and his work hath its reward in the shape 
of increased and fully-evolved happiness in Vaikunta. 
Suka, Narada, and many others, were seers, and yet, 
they. engaged in work and service. On the whole, 
therefore, to exempt the seer-in-trance alone, seems 
the soundest view. 


For one moment, let us turn to the language 
of the verse. “He who rejoices in God alone, is also 
satiated with everything but God, and whois in ecstasy, 
being fixed in God alone”— is the description of the 
Seer in question. Mark, please, the emphasis on “God 
alone” repeated three times. It excludes every one 
who pays the faintest attention to the things of the 
world. The wakeful seer cannot help paying some 
thought and attention to worldly wants. Hence, he 
too is beyond the purview of the Geetic pronounce- 
ment under notice. 


Taking it then, that the verse speaks of the “seer- 
in-trance”, the reader may see that the ‘seer-in-trance 
should be taken to mean not one who has been in 
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trance at some time or other but the ‘seer while in 
trance’. There are two kinds of expressions in common 
parlance. Examples: (1) “What falls is heavy’— The 
quality of weight is indicated by the fall but weighty 
things may not be always ‘falling’. On the other hand, 
in the statement (2) “Whoever eats shall not speak”, 
the religious import is that the man shall not talk 
while eating. In the present case, exemption from duties 
attaches to the seer-in-trance. Therefore the trance 


and the exemption go together as in the second 
example above given. 


Some people are fond of translating the word 
HIHA into ‘self’. It is no doubt very literal. Rendered 
too literally, the description may well apply to an ex- 
tremely self-centered and an absolutely selfish indi- 
vidual who knows no being but himself and no wants 
or pleasures but his own. But the fact is that the 
person described is not a selfish person but one who 


loves God with all his heart and all his soul. AAT 
stands for God. 


w The ideas are that the seer derives pleasure in 
od, from God, and by His Grace. The Sanskrit 


compounds are so flexible as to pi these 
various shades of thought. o give room for 


There are three wor 


ds UH, gf and aT which 
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That these three words QÑ, J and atts) express 
degrees of joy seems clear enough. Madhusoodana 
adds a gloss that the seer does not really feel or enjoy 
any positive happiness, but what is meant is only 
a negation of unhappiness — of the converse of ue, 
qJ and WaT. The Adwaitic dogma is that the Atman 
is incapable of attributes or qualities, that aa, AA 
and NA% predicated in the Vedas of the Atman mean 


only an absence of Fa, AJIA and Hae. Consis- 
tently with this tenet, the notions of the Geeta-verse 
under comment are construed as denoting merely 
negatives aspects. The violence done hereby to the 
plain language of the text is obvious. 


Whether Arjuna is to be reckoned as a gnanin 
or otherwise is a moot point between us and the school 
of Sankaracharya. It has been discussed more than 
once in chapter II. Arjuna being an incarnation of 
Indra and tal, and being reckoned a gnanin in 
Bhagavata, Skandha II, along with Dhruva and others, 
it is only reasonable to regard him as a Deva and 
a Seer. If so, it would be disastrous for Sri Krishna 
to tell him that a seer has no art or part in the work- 
a-day life. It would afford Arjuna a most excellent 
pretext to retire from the battle-field. According to 
Sri Madhwa’s rendering, Arjuna has no such excuse, 
because the exemption applies only to the seer-in 
trance or to redeemed souls, and Arjuna is obviously 
not in that condition. 
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18) Ta TET HATA MFN FAM | 
Te TAY Keer: N 


qT UF X not at all 

Te ag to him 

Ra -. from work 

art; benefit 

Gi e not 

wT s by not doing; or by misdeed 
ga = here 

RAT ie whatever 

TẸ nor 

Wa s to him 

TAY ~ among all beings 
BIECy whatsoever 


SPENDER $: any source of boon 

“To him there is no 
evil from no work i 
all beings any one wh 


ae er ; in God and merged 
Mt Divine ecstasies, There is no Purpose to be served 
by his indulging in work, and NO sin to be averted 
by observances. He depends on none, for nobody 
confers any blessing on him, except as ) 


Chapter - Ill Verse - 18 643 


If the verses do not refer to redeemed souls, i.e., 
the actual tenants of Vaikunta, they refer in the 
alternative to seers who have visioned God. Reasons 
have been given for the view that among them, it 
is the ‘seers-in-trance’, to whom the description applies. 


The query now arises how the verse under 
comment can apply to the seer-in-trance. He is in- 
capable of external experience, and, therefore, it is 
out of place to talk of benefit, advantage, sin, or 
dependence, with reference to him. 


The doubt however disappears upon a little 
scrutiny. If work has any attractions for him, if there 
be any pleasure he can derive by means of work and 
observances, if any sin would attach to him for not 
observing scriptural rules, he would arrange to awake 
from trance at proper times for that purpose. The 
Yoga Sastra provides devices for waking up seers from 
their trance. He would instruct a friend or relation 
as to what should be done for waking him, before 
going into trance, so that he would wake up, say, 
at 6 A.M., or 6 P.M., for Sandhyavandanam, and such 
other times or hours as may be necessary. The exquisite 
bliss while in trance is not equalled or surpassed by 
any joy of the wakeful state, however great. Nor is 
there any rule as to Sandhya or other duty applicable 
to this seer. Every one owes duties to elders, precep- 
tors, guests, and so on. But there is none to whom 
homage or service is due by a seer-in-trance. We may 
revert once more to consider why the verse should 
not apply to the seer, in general, as distinguished 
from the seer-in-trance. Even the seer who is moving 
about in the world, participating in worldly concerns, 
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and acting and behaving like other men, incurs no 
sin by inaction. If he is guilty, however, of palpable 
misdeeds, they world not fail to affect him a bit by 
diminishing his ultimate Heavenly bliss. Deeds of 
virtue and piety done by him after God-vision are 
not absolutely barren of fruit. In Heaven, they would 
add to his happiness just as the reverse of it would 
affect his bliss. This is a peculiar tenet of Sri Madhwa 
and is discussed in a somewhat long exposition in 
the Sanskrit notes. 


As the verse speaks of no benefit and no sin, 
it must therefore apply only to the seer-in-trance who 
alone enjoys such an absolute immunity. 


Madhusoodana quotes Vasishta and elaborately 
sets forth seven stages of the Holy Path beginning 
with the student turning his attention to holy studies 
and ending with the yogin who is plunged absolutely 
in the realization of Divine Unity. He then observes 
that the last and the present verses apply to any 
one in the said 7 stages. (aimyfiarres:). 
re Utkarsha Deepika criticizes madhusoodana On 

e ground that there is no Word in the text which 
ne, refers to any technical Yogin. Madhusoodana 
nd Ms critic seem to be both partially wrong and 


partially right. Tt is Wrong to apply the Geetic de- 


» Confined the text to stages 
2e would have been right. 
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In another particular too, Madhusoodana, it 


seems to me, has erred. He understands ada which 
means literally ‘action’ to denote ‘knowledge’ also, so 
that, according to him, the meaning is that the seer 
has no benefit to derive from work or from knowledge. 
The inclusion of knowledge is of very doubtful sound- 
ness; for, the seer has, forsooth, every blessing to attain 
by means knowledge, Divine Concentration and Divine 
Grace. 


According to Neelakanta, SENEI should not denote 
‘non action’, - though etymology has no objection to 
that meaning. He argues that a positive thing like 
sin cannot result from a mere negation, such as 
absence of work or performance. The idea is based 
on the physical principle that nothing can come out 
of nothing. But the fallacy is obvious. In respect to 
objects whose physical stuff is made up of physical 
causes, the principle of ‘nothing out of nothing’ is sound 
enough. But there are causes and causes. A goldsmith 
or a potter is not the physical cause of a bangle or 
a pot as gold or mud is. Just as commission leads 
to sin, so omission also leads to sin. In such a plain 
proposition the physical truth relied on by Neelakanta 
is out of place. Venture to think that he needlessly 


criticizes Madhusoodana. It therefore follows that ha 
in the text means non-work as well as misdeed. 


The second line of the text is meant to predicate 
absence of benefit or evil from a cause not covered 
by the first line. It may also, as Madhusoodanca thinks, 
be construed to furnish merely a reason for the 
proposition in the first line. 
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The school of Sankaracharaya take it that the 


reference in TAIT is to the hierarchy of gods who 
can no longer, according to Suits, prevent the Seer 
from reaching his goal. from this moment, the Seer 
is free of the gods, as these are powerless to throw 
impediments in his path. 


Ramanujacharaya takes Tay to denote the 
world of matter, the material elements around us that 
minister to our wants. The Seer is free from them 
and is no longer under any necessity to resort to them 
for his existence or comfort. 


Sri Madhwa reads the line as a general propo- 
sition to the effect that he depends upon no being 
(but God), and there is none for whose sake he need 


trouble himself to wake up from the bliss of the Seer’s 
trance, 


19) TARANTA Ae ad AAR | 
ERT esse Tea ET: ll 


Gising -- Therefore 

ae: unattached; desireless 
aires = always 

CIRI =- dutiful 

ci work 

HANT perform 

Ah: fe 


one who is desireless, indeed 
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ATI .. doing 

aa .. Work 

ica .. the Supreme; or the highest goal 
aai .. attains 

Ter: .. the person 


“Therefore, perform ordained work without 
desire (of fruit). Indeed, it is the person who does work 
without desire that reaches God(or Mukti.)” 


The verse begins with ‘Therefore’. It refers us 
to the reasons already set forth. Commentaries have 
pointed out various grounds according to the school 
they lead, and the force of the word ‘Therefore’ varies, 
accordingly, on the lines severally adopted. 


If Arjuna be an ignorant person, low on the rungs 
of spiritual culture, as the Monist-school has it, 
‘Therefore’ points to that as the reason why he is not 
yet fit for gnanamarga and should confine himself 
to work. Sankaracharya and most of his followers 


explain 71d on this basis. Neelakanta goes far into 
the 2nd chapter for the antecedent of ‘Therefore’. A 
‘desireless’ work brings on bondage, therefore, says 
he “engage in such work”. The allusion is apparently 
to the whole body of lessons in chapter II, relating 
to unmercenary performance of duty. 


Sri Madhwa understands “Therefore’ to be a 
reference to what has just been said in verses 17 and 
18. “As immunity from dutiful work applies only to 
two sets of people, namely: (i) The redeemed souls, 
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and (ii) those who are sears-in-trance, and as you, 

Arjuna, are not in either of the two conditions, you 
©. ” 

are bound to engage in work. 


Ramanujacharya thinks that the text here is 
meant to point out the efficacy of karmayoga as the 
only proper and practical path for all seekers and 
as quite superior to gnanayoga, the reasons being 
that karmayoga is easy, is not attended with risks 
and does, in fact, involve Gnana. For these reasons, 
he thinks that every one, whatever his qualification 
or aptitude, even if he be fit for gnanayoga, ought 
rather to adopt karmayoga, invariably and always. 
Attention is drawn to the word Add in the text meaning 
‘always’ as confirming his view about the sole efficacy 
and superiority of karmayoga. The word ‘Therefore’ 
ARTY and R (in the second line) of the same signifi- 
cance are made to serve the same explanation. 


It is doubtful if the Lord meant to compare the 
relative merits of gnanayoga and karmayoga here and 
hold up the former as inferior to the latter. Nowhere 


in the text, do we find the reasons adverted to by 
the commentator, viz., 


involves no risks. 
for everyone, the 
in fact, 
haktiyogins Gnanayogins, and 
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Arjuna is, no doubt, a Bhaktiyogin, according 
to this classification. But, while on earth, he has to 


do karma, being an aTfrnttagey like Priyavrata and 
others. 


The reader’s attention is invited to the fourth 
clause of the verse. Therein, it is said that the doer 
of unselfish work attains % which means either the 
Supreme God or Mukti. This is the meaning assigned 
to it by Sri Madhwa and by the school of 
Sankaracharya. But Ramanujacharaya takes W to 


mean the fa (the individual soul). The clause then 
means that the performer of non-selfish work attains 
the soul. What is the attainment hereby contemplated? 
It may mean that he understands the true nature 
of the Soul viz., that it is Spirit transcending matter, 
or that he throws off the material shackles, the spirit 
emerging in its true light of unalloyed sat, chit and 
ananda. Virtually, the meaning will be that he attains 


Mukti. If so, the word W (Supreme) might be rendered 


into Mukti straightaway without the circuitous process 
of making it denote the Jeeva in the first instance. 


20) mutta fe SATA AHS: | 
Srey aaa It 


sat  ... with the aid of karma 
RG] .. only 
R ... Indeed 
aah .. the goal; perfection; salvation 


mAT: ... obtained 
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sdl: ... Janaka and others 
alhdae .. welfare of the world 


Ud .. at least 

aft so Em] 

CLEUCE .. having regard to 
aad .. engage in work 


Hele .. you shall 


“With the aid of karma, indeed, Janaka and other 
attained perfection. And, having regard to the welfare 
of the world at least, you shall engage in work.” 


The Lord quotes precedent for bringing the les- 
son home. Janaka and others did not renounce the 


world but lived the life of strenuous duty and attained 
salvation. 


~ In Mahabharata, Santi Parva, Janaka is men- 

tioned many a time discoursing on high themes of 
philosophy, “Janaka” may be a generic title of Mithila’s 
monarchs, transmitted in a long line. 


In chapter 18 of Santi Parva, Arjuna tells his 
brother Yudhishtira how Janaka once intended se- 
riously to renounce the world and how his wife dis- 
suaded him by pointing out that instead of taking 


rd quotes Janaka’ to Arjuna as if 
Saying to him by the Particle f, verily’, “you know 
it very well, my dear friend.” 
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Later on, in Santi Parva, three is a learned dia- 
logue between Janaka and Asma. 


Again, in chapters 220, 221, and 222, Panchaka 
delivers a long discourse on philosophy to Janaka:— 
‘God Agni takes human form and enters into the 
kingdom of Janaka for testing him. He commits a 
misdemeanour, and is taken to the king. In the royal 
presence, he puts a shrewd question to J anaka, asking 
him what he considered his territory and requesting 
him to define its limit. The king pondered over the 
question and felt perplexed. He answered that he was 
either the owner of the Universe or the owner of noth- 
ing, and sent the Brahmin away without further par- 
ley. The Brahmin left Janaka and set fire to a portion 
of the city. Some one told the king of it, and the reply 
he made was that if the whole city were burnt down, 
nothing belonging to him would have suffered dam- 
age. The calm philosopher was thinking of his own 
littleness and helplessness from a religious point of 
view, and showed, by his stoic indifference, an utter 
disattachment and dispassion to things worldly. The 
God of fire was highly pleased with the philosophic 
wisdom of Janaka and conferred boons on him.’ One 
who reads this story as an example of culpable in- 
difference to suffering would misread the moral. Its 
true import is to emphasize the greatness of the seer 
in subduing self-love and selfishness out and out, and 
resigning himself into the hands of the All-wise 
Providence. 


In chapters 296-304, there is a long dialogue be- 
tween Parasara and Janaka. Herein, the golden rule 
of ‘Do unto others what you would wish done unto you’ 
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is forcibly set out. To live in the world without being 
entangled in its turmoil is the gist of the teaching, 


Whether Janaka referred to is one individual 
or more than one of the same name, it is evident 
that a monarch or monarchs of that name commanded 
esteem for divine insight, and constituted a name to 
be conjured with. Hence Sri Krishna instances Janaka. 
With him, the name of Priyavrata (of Skandha V, 
Bhagavata) may also be mentioned. There are heaps 
of others who could also be thought of. They were 
all seers; but none of them forsook the world and 
betook to the forest. 


The Geeta verse says that these seers reached 
the goal with the aid of karma. Unselfish work enabled 
them, when on the wrong side of divine light, to attain 
that light, and, after Divine vision, it enabled them 
to perfect their perfection, as it were, and have the 
full measure and capacity of spiritual bliss unfolded 
to them in Mukti. 


Some hold that Karma(work) leads the worker 
unto Heaven as a direct cause of the effect.This is the 
theory of Meemamsakas. The school of Sankaracharya 
combats this view and holds that the only efficacy of 
karma is to bring on mental purity, and that Mukti 
is the result of gnana, and gnana alone. Sri Madhwa 


, It secures him mental j l the 
E ' purity and paves 
way to vision; after, it appeals to God who, in His Grace, 


er the unfolding of bliss in Heaven 
to the fullest extent he is nea oA 


Chapter - III Verse - 20 653 


Sri Madhwa rejects the belief that shrines, holy 
rivers, and pilgrimages, can, of themselves, bring on 
salvation. They may be holy and may purify the pil- 
grim; but Divine Light is the result of study and medi- 
tation alone. No doubt, Benares and Prayag, the 
Ganges and the Godavary, have been praised in 
hyperbolic words. But the hyperbole is meant only 
to accentuate their sanctity. 


There is yet another reason why even the ac- 
complished seer should engage in work. The world 
requires control and guidance for its moral and 
spiritual evolution and progress. If the-seer retire into 
the forest the moment he is blessed with Divine Light, 
he is virtually lost to humanity. An ignorant world 
has to be taken in hand and guided carefully along 
paths of unselfish work. It is the privilege of the seer 
to take up his younger brethren in hand and guide 
them. He should set the example of duty performed 
for its own sake and for pleasing God. Having regard 
to the welfare of the world, the seer is , therefore, 
told to engage in work. 


The world is not what we see through our naked 
eyes and ears. There is more behind it of which we 
have no idea. Unseen powers are guiding its motive- 
springs. Seers, seen and unseen, are in charge or its 
intricate wheels. Let the wise man realize that he 
has a duty to his fellowmen and stay on, irrespective 
of any mercenary motives, to fulfil that duty. The 
idea is lofty and makes for order and progress. 


Sri Madhwa points out, quoting authority for 
his position that such an unselfish piece of work does 
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not go unrewarded. The seer acts from an implicit 
trust in God, and will find his reward in Divine 
Pleasure and enhanced Heavenly bliss. 


Among the commentators of the Sankara school, 
some (especially Madhusoodana) render the text as 
conveying the lesson that, because Kshatriya-kings 
like Janaka betook to work, he, Arjuna, should do 
likewise. They quote Dharma Sastra for the position 
that the fourth Asrama (Asceticism) is barred to a 
Kshatriya. Being born a Kshatriya out of Prarabdha- 
karma, Arjuna,it follows,had no alternative but to 
engage in military duty and work out his Prarabdha- 
karma. It was part of that Prarabdha-karma, assum- 
ing that he was an accomplished seer, that he should 
guide and control the world, and he must do it though 
he may reap no benefit at all therefrom. 


This view, bringing into prominence the ques- 
tion of Arjuna’s caste, introduces an unnecessary con- 
troversy. Whether a Kshatriya is not qualified to take 
up the Fourth Order is a point that does not seem 
to arise for the present context. While Madhusoodana 
dwells much on the point and concludes against the 
Kshatriya, he himself quotes Vartika for the opposite 
Opinion. It may be observed that nowhere in the whole 
discourse does Sri Krishna say to Arjuna “you are 
Incompetent and disqualified for Sanyasa by reason 
of your birth.” In th, 


above, (vide Janaka and his wife), the wife of Janaka 
does not point out i 


that his caste Operated as a bar. In Bhagavata, Vth 


from asceticism, but h i jecti 
5 e too did j gono 
founded on his caste. a 
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There is no doubt that God-vision, as we call 
it, or self-realization, as others say, is the monopoly 
of no caste. A Kshatriya seer necessarily renounces 
all worldly work by reason of the Divine light within 
him. That he is prohibited from assuming the garb 
and wielding the aceptre of the technical Sanyasin 
does not aftect the point. He is a recluse, all the same, 
in thought, word, and deed. So Arjuna, deeming 
himself a seer, might retort at once that his caste 
offered no difficulty in the matter of renunciation. 


Neelakanta, a commentator of the same school 
as Madhusoodana, has felt the force of this reasoning 
and disregarded the forced construction of the latter. 
Moreover, for the guidance, welfare, and control, of 
the world, even Brahmins are bound to work, although 
they are qualified technically for Sanyasa. Hence no 
question of qualification or disqualification need 
introduce a complication here. It is good to engage 
in work. It is quite efficacious to do so, for, unselfish 
work leads to proper rewards. To guide and control 
the world, even a seer does work and has to work. 
God is pleased thereby, and due benefit will follow 
in Vaikunta. As to men like Janaka and Priyavrata, 
there is an additional circumstance that they were 


arta THATS: —— persons placed in positions of power 
and responsibility’ to carry out Divine purposes in 
the governance of the world. Arjuna too belonged to 
the same class. These were bound to fulfill the purpose 
by strenuous performance, seers though they were. 


Ramanujacharya sums up the gist of the text 
thus; ‘One who is not qualified for Gnanayoga has 
no alternative but to take refuge in Karmayoga. This 
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has been already taught. Arjuna is of this class. Even 
those that are qualified for a oe as 
Janaka, have adopted Karmayoga because the atter 
is the superior course. Apart from qualification or e 
fication for Gnanayoga, any one who occupies t e 
position of a leader and whose example will Weigh 
with the public, must engage in work for the guidance 
of the world in the interests order and progress. 


21) Waar Avec Ta: 
a aami Hed ARA 


Oh E whatsoever 
ari  ... does 

TE: .. a great man 
qd, aT ... that, that 
Ug ... only 

oat: .. Other 

ot: -. persons 

a ... he 

aq .. Whatever 
TAM Fed ... makes authoritative 
ate: -. people 

qd .. that 


Sgen follow 


“Whatever is done by a great man, that alone 


is done by other People; whatever he makes authori- 
tative, that, the world follows.” 
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The seer was told in the last verse to engage 
in work, for guiding the world. Who is competent to 
guide, and how is the guidance achieved? The text 
says, the great man guides and his example and his 
precept have the desired effect. 


It is not every man that can deem himself ‘great’ 
for this purpose. He must be great, in truth, being 
possessed of knowledge and wisdom. He must excel 
in all that makes for leadership. By position as well 
as by merit, should he deserve to lead. As is the king, 
so are the subjects; as is the preceptor, so is the pupil; 
as is the father, so is the son. The influence of preceptor, 
leader or guide, in the formation of others’ character, 
is only too obvious. Human education begins even 
in the cradle, and continues throughout on the basis 
of imitation. This holds’ good in intellectual progress, 
moral emulations, social advancements and fashion- 
able pursuits. A reputed leader is a powerful influence 
for good or evil. 


We see clearly enough that to imitate or to follow 
chimes in with our natural inclinations. It means pro- 
ceeding in the line of least trouble. It saves us the 
time and trouble of original thought and research such 
as is involved in chalking out a path. Men are, to a 
large extent, sheepish by habit, and hero-worship is 
largely ingrained in our nature. Moreover, Shastras 
not only approve of obedience to the leader, but even 
lay it down as a duty. Manu says that as Vedas and 
Smritis are authoritative, so also is the example of 
good men and whatever has the approval of conscience. 
Vasishta lays down the law in similar words. Vedas, 
Dharma Shastras, and the standard set up by elders, 
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are the sources of law indicated by him. Of these, each 
preceding one is more authoritative than the next. 


As people follow the great, naturally, and as it 
is also their duty to do so, it follows that the respon- 
sibility of the latter to set a proper exe nple is cor- 
respondingly onerous. 


It is the duty of the leader to accdept and pro- 
mulgate as authority, only those teachings and old 
works as are truly great and binding. Ordinary people 
follow leaders on the presumption that what the latter 
do is likely to rest on a proper basis. 


The idea in the second line of the text is that, 
whatever of true authority is propounded and pro- 
mulgated as such, becomes the law. Reading the verse 
superficially, one might run away with the idea that 
whatever the leader may choose to say or do, be it 
true or not, is to be blindly accepted. This is, of course, 
wrong. The duty of following him rests on a presump- 
tion of his wisdom, and itis a rebuttable presumption. 
The example of the great is authority only in so far 
as it rests truly on Some Sruti or Smriti, though the 
latter may be unknown to people. 


Sti Madhwa reads yar Fel to mean VAM AG 
TAT Red “Whatever, being of authority, is propounded 
as such to those who are ignorant.” The qualification 
that the Particular teaching should already rest on 
a sound basis, is important, and has been laid stress 
on by Sri Madhwa alone. In short. the teaching and 
example of the leader corresponds Judge-made-law 
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and not to enactments of the legislature, in the words 
of a lawyer: 


There occur long passages in Santi Parva, chap- 
ter 224, where the responsibility of the leader to guide 
and control the duties of castes and orders aright, 
is elaborately set out and the penalties for misguid- 
ing, laid down. (Vide Sanskrit Portion). 


With the exception of the point made clear by 
Sri Madhwa alone, namely, that the function of the 
leader is to elucidate the law and not make a new 
one, the commentators have not differed materially 
on the general purport of the text. Sankaracharya 
and his followers point out that the first line of the 
text deals with the conduct of the leader and the second 
line with his creed and beliefs. ‘People follow what 
he does, says the first line. ‘They follow what he accepts 
as true,’ says the second. Sridhara explains the idea 
of the 2nd line saying that, if the leader adopts the 
Shastras making men worldly, the ignorant follow 
him, but if, on the other hand, the leader adopts 
Shastras pointing heaven-ward, people follow him also. 


Ramanujacharya has something original to say 
on the second line. According to him, the first line 
having taught us to follow the aims of the leader, 
the 2nd line speaks of the leader’s methods which 
also should be imitated and followed. It is not the 
goal alone but also the means employed that should 
be closely adopted. It is not the behaviour, conduct 
and actions alone, that men follow, but also the ways 
and means, the accessories and auxiliaries, that are 


imitated. 
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The shades of difference detectable among the 
commentators are merely subtle varieties of stand- 
point which do not affect the main point of the text. 


20) TH Tried aed Fy aang fer | 
TAs Ad wa sy AAA | 


not 

for me 

O ! Arjuna 
there is 
obligatory work 
in the three 
worlds 
anything whatsoever 
not 

unattained 
attainable 

am engaged 
only 

yet 


cee C CEL Lae 


in work 


. “Q! Arjuna, there is no 
in the three worlds. There is 


me, and nothing to be obtained 
in work,” 


obligatory work for me 
nothing unattained by 
- Yet, I am ever engaged 
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Sri Krishna quoted Janaka as an example of 
a non-selfish worker. He pointed out that, ever 
engaged, as Janaka was, in work, his engagement 
stood not as a hindrance to salvation. The Lord now 
offers a much higher example. J anaka, being a Jeeva, 
might work for Mukti or for enhanced bliss in Heaven. 
His work might, therefore, be not altogether free from 
aim, be it ever so slight. Hence, Sri Krishna quotes 
Himself as an example. God is ever engaged in work 
although there is not the slightest benefit or fruit 
to be attained by Him. The lesson impressed is that, 
when the Lord works in the absence of any purpose 
or benefit in view, why others should not do likewise, 
inasmuch as even the Seer reaps a reward in the 
shape of enhanced bliss in Heaven and the non-seer 
has his reward in God-vision and Emancipation. 


The point conveyed by the verse is missed if 
the reader does not accept Sri Krishna as an incar- 
nation of God. Of late, some, for instance, say that 
Sankaracharya, Buddha, Sri Krishna and Jesus, are 
no other than Rishi Maitreya. Notions of this kind 
are quite fallacious and out of place in Vedic theology. 


As God, Sri Krishna is ever full in bliss. His 
knowledge and potency are likewise full and unlim- 
ited. There is no benefit or bliss he is not ever possessed 
of, and none whatever that he has to strive for. Yet, 
He is ever engaged in work. Vedic Theology accounts 
for Divine activity in two ways. The activity is 
spontaneous, out and out. Comparing small things 
with great, the drunkard sings away with no purpose 
in view. The madman jumps about with no object. 
It is of the Divine essence that He should be active. 
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His volition, knowledge, and activity are eternal. It 
may be that, sometimes, his activity is latent and 
at other times it is patent. But, latent or patent, it 
is always there. 


Secondly, He ever works for the order and 


progress of the world, (@f#aae). He sets the wheel 
ever in motion, regulates and governs all, and sets 
a worthy example of incessant activity. 


The verse speaks of the “three worlds’. W, Ya: 


‘4: are the three worlds ordinarily denoted by the 
expression. That God works everywhere is the purport 
of what is said, not alone these three so-called worlds. 
He has nothing to do or wish for in these three worlds, 
nor in the three states of ‘wakefulness, dream and 
sleep,’ nor in the three conditions of body, known as 
gross, subtle and causal, nor in Forms known as Viswa, 


Taijasa and Pragna. (fag, awe, mq). 


23) AR ee a ai g RA: | 
HA aiga HT: e afat: N 
i 9 


I 


do not enage 
always 
in work 


PERG 
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wast: without laziness 
HA Be my 

ae es path 

agada M will pursue 
HJT: ey men 

m ae O ! Arjuna 
SEHD all 


“Indeed, if I do not always engage in work without 
intermission, my example (of inaction) will be followed 
by all men, O ! Partha.” 


It is the privilege of a great man to lead others 
by setting a good example. If Sri Krishna led an 
indolent life, others would do likewise. His divinity, 
princely birth, and greatness, attracted universal 
following. If he omitted or neglected duties laid down 
for a person of his birth, rank and caste, everybody 
would abandon the duties of his own station forth- 
with, under the shelter of the Master’s example. 


The order and progress of human society, there- 
fore, demanded that the Master should always set 
a worthy example. Thus, the Lord set unto Himself 
duties never slackened on any account. Siig ‘always’ 


and Hdfegd: ‘unintermittent’ show that He is active 
without intermission, and otherwise, every one would 
go astray, A leader who is not universally obeyed and 
followed has not so grave a responsibility as one who 
is universally looked up to. The greater the elevation, 
the greater the responsibility. 
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The language of this verse offers little difficulty, 
The words are simple and the construction plain, 


In the second line agad though used as 
Indicative Mood, Present tense, is used, in fact, in 
the potential sense. ‘ If I should be negligent, all men 
would do likewise’ is the purport. The line does not 
state amere fact that people follow Him, but points 
out a disaster in people following a bad example. 


The author of Utkarsha Deepika thinks that a 
gentle rebuke was meant to be conveyed here to Arjuna 
to the effect that although everyone obeyed Sri 
Krishna, he (Arjuna), kinsman as he was, would not 
do so. The context hardly justifies this meaning. There 
is no occasion for such a rebuke. The teacher is 
speaking generally of a bad example being followed 
blindly by others. According to this writer, if Sri 
Krishna ceased to work, all men would do likewise, 
“except Arjuna”. In other words, Arjuna alone would 
continue to work without heeding the example of Sri 


Krishna, Is this the meaning? Obviously, it makes 
no sense. 


Desikaris of opinion that the foregoing verse spoke 
of Divine work in all the three worlds, but that the 
verse under comment, is restricted, however, to Sri 
Krishna lone. He thinks that the reference to other 


indicated a Narrowed refe 


I rence, 1 ment, 
it has to be observed tha ce. As to this com 


t, if the last verse spoke of 
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Divine work in all the three worlds, the present verse, 
describing the disaster of the converse position, should, 
likewise, embrace the whole range of Divine activity. 
It seems to me that the two verses deal with Divine 
work and no work in the same sphere and region. If 
all Avatars were intended before, consistency and 
cogency require the same intention here also. 


Desikar’s difficulty is that the word ATT: re- 
stricts the region to the human world. But this does 
not follow. It is not unusual to mean by such an 
expression the entire animal world. Instead of restrict- 
ing the scope of the verse to the Avatar of Sri Krishna, 
the meaning of the word HTT: may be duly enlarged: 
or, perhaps, the last verse itself may be understood 
as speaking of the Avatar of Sri Krishna alone. There 
is no word therein which compels us to construe the 
verse as an all-comprehensive reference to all the 
Avatars of Goa. The expression ‘ in the three worlds’ 
may puzzle us a bit at first. But this phrase may 
go with the predicate “ there is no obligatory work 
for me and nothing unattained or to be obtained.” 
In other words, Sri Krishna has nothing to wish for 
in the three worlds.’ It is not necessary to connect 
the expression “in the three worlds” with the predi- 
cate ‘I am engaged in work’ so as to make out the 
proposition that He works elsewhere too through other 
Avatars. 


24) SERRA cra a gal a Tee | 
UREA Fel AERA: TTT: N 
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oie: y will be lost 


aq a these 

AA: a people 

138 pi if I do not 

FA 3 work 

TRA FT bs and confusion 

att Et a I shall be the cause of 
sga ii I shall be ruining 

Hi me These 

JTT: £ subjects 


< If I do not engage in work, these people will 
be lost. I shall be the author of confusion and will 
be ruining these creatures.” 


i If people fail in duty, confusion and disorder are 
the immediate result. Justice miscarries. Legal, moral, 
and social restraints, disappearing, men relapse into 
barbarism. Castes get mixed up. Illegitimacy becomes 
rampant. Whoever is in a position to stem this tide 
of disorder, by virtue of his status and position, is 
responsible for the disaster, if he will not exert him 
self. Sri Krishna Says, “I shall have brought about 


ee e ; 
P if I be indolent, and people follow my ex- 


in other regions than the Earth 


and other planes than the physical and gross- 





t 
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Ramanujacharya is strongly of this view. The word 


HSA: in the last verse and the word Uat% (of caste- 
confusion) here, lend some support to this. 
Madhusoodana ce pointed out by Dharma Datta, his 
annotator) thinks, however, that the work or God 
referred to, is the Divine woul in any Avatar or Form. 
If God roid fail to create and maintain the cosmos, 
the ruling deities of nature would not work; there 
would be no ‘nature’ and no laws of nature, no morals 
and no scriptures of ethics and religion. So all along 
the line, it world be chaos. 


It is to be observed that this interpretation is 
a little too wide for the purposes of the context. Verse 
20 called upon Arjuna to set an example to the world 
and guide it. The doubt arose how Arjuna’s default 
could hinder the progress of the world and how he 
was in a position to guide it. The reply is started 
in verse 21 and continued in several verses. The 
argument is that it is the privilege of a great man 
to lead and influence his followers. A great man is 
looked up to by people, and if he errs, they err also. 
For instance, Sri Krishna engaged in work although 
he had no end to attain. Similarly, Arjuna, being 
likewise a leader, was bound to work, at least as an 
example to others, and guide the world. 


It seems to me that this lesson is sufficiently im- 
pressed by understanding the reference to Divine actions 
being confined to Sri Krishna’s Avatar. It would be 
needless to think of subtle Divine Forms working in 
Heavenly Lokas or at the beginnings and endings of 
Kalpa. The disaster flowing from Sri Krishna’s non- 
action consists in the non-action of an imitative world. 
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The danger lies in the imitative character of people. 
The disaster, broadly speaking, of the God-in-Heaven 
ceasing to do His Divine work is quite another matter, 
We have nothing to do with that eventuality. Nor will 
it very much serve the reasoning of the present 
argument. Sri Krishna says, he worked and toiled like 
a man to keep up appearances and guide his fellows. 
He went through ceremonies, upanayana and mar- 
riages, studied in school, and, in every way, lived and 
moved like aman among men, for the purpose of SIFU. 
If He who could well have dispensed with these forms 
did not do so, how much more, therefore, should Arjuna 
and others, Seers as they might be, conform to the 
duties and conventions of life? Thus, the force of the 
reasoning will suffer rather than gain by the Divine 
. action being given a comprehensive interpretation. 


In interpreting verses 20 to 24, all the commen- 
tators are agreed in this that, assuming Arjuna to 
be a seer, he ought to work at least for the guidance 
of the world. How he could guide the world and how, 
if he failed to work, disaster would follow, are ex- 
plained in verses 21 to 24. The said verses are meant 
to be explanatory of the statement in verse 20 that 


Arjuna should work at least for the guidance and 
welfare of the world. 


Madhusoo 
lation of the verses. 
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and I am the leader. You ought to follow my example. 
I work, and so you must. Every one follows me, and 
why not you? Being my follower, you should not chalk 
out for yourselves an original line of action, instead 
of obeying me.” 


This explanation is ingenious but not convinc- 
ing. It reads more natural to connect verses 21 on 
wards with the line of argument started in verse 20, 
based on “the guidance of the world.” It sounds 
somewhat dictatorial that the Lord should say” I am 
great, you are not; I lead, you follow.” Sri Krishna 
seldom takes up such an attitude. He is gentle in 
words and persuasive in argument. The reasoning 
based on the idea of “consideration of the world’s 
welfare” called for explanation, and this consisted in 
taking Arjuna too to be a leader of men, as he certainly 
was, and proceeding to show what was expected of 
him as a leader. In this view, the tome is not only 
conciliatory but even complimentary, and the reason- 
ing, cogently argued. If Sri Krishna said, “because 
I work, you must do likewise, "Arjuna might retort 
“you might well work, for, it is all sport for you. You 
are perfect, and there is no benefit to be derived by 
you. But my position is different and is not to be 
compared with yours.” To this retort, the answer is 
that just as Sri Krishna worked for the welfare and 
guidance of the world, Arjuna too, as a leader of men, 
should work for that end, although neither might’s 
have selfish ends to gain. So the leadership of Arjuna 
and the welfare of the world form the central point 
of the reasoning. To interpret the verses, leaving out 
this central point, does not seem satisfactory. 


670 The Bhagavad Geeta 
25) Ohl: HATTA TMT Halted WT | 
gatza TSM AATY AHA | 


arn: .. full of attachments 
ANT .. In work 

aiaia: .. the ignorant 

qT oo JUS eS 

Fated do work 

ANT .. O! Bharata 

sald .. Shall work 

rar -. the learned man 

TAT so 

Hah: -. free from attachment 
Paty: -. desirous of 

OURTTE =- the welfare of the world 


_ ‘dust as the ignorant do work attached to the 
fruits of work, the learned shall similarly work free 
from attachments, desiring the welfare of the world.” 


_ The difference emphasized here between the 
sgnorant and the learned is that the former are eagerly 
and anxiously attached to the fruits of their labour, 


Although the verse uses the word afar which 
Means the “ignorant”, the reader wil] see that the 
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ignorant person alluded to is not the ignorant man 
of the low type who is a total unbeliever and discards 
religion altogether. The Tamasic drone who has no 
faith in religion and disputes the Shastras is simply 
left out of account. The verse refers to the Rajasic 
sorter who believes in Shastra’s and Vedas, and 
actively performs rites, but with an eager eye to fruits. 
That is the meaning indicated by the second line where 
the learned man is spoken of as doing the same work 
as the ignorant with the only difference that he is 
free from attachment while the former is not. It is 
clear that the learned are no unbelievers and drones. 
Nor will they indulge in forbidden doings. Hence it 
follows that the work in question is what the wise 
will not hesitate to perform. 


Ramanujacharya thinks that by HEM is meant 


one who is qualified for karmayoga, and by faa one 
who is qualified for gnanayoga. The purport, accord- 
ing to him, may be stated thus:— “One who is fit 
for karmayoga adopts it and practises it for the sake 
of spiritual knowledge. One who is fit for gnanayoga, 
though possessed of spiritual knowledge, does karma 
-yoga likewise, for guiding the world.” This rendering 
hardly touches the true point. In the first place, it 
is wrong to call the karmayogin an ‘ignorant’ person, 
SIEGE nor is it right to call him a person who is 
‘attached.’ It is the essence of karmayoga that the 
votary is free from attachments (Hath) has overcome 
passions, and performs duties in a spirit of devotion 
to God. Such a man is neither unlearned nor a wh 
Secondly, the contrast between the unlearned and the 
learned is pointed out with a purpose. It is said, while 
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the former is ‘attached’, the latter is unattached, and 
ought to convert the former to be so also. The point 
is that the learned work with no other object than 
to guide and instruct the unlearned. This guidance 
and instruction consists in making the ignorant 
learned by inducing him to abandon attachment like 
himself. If, as Ramanujacharya puts it, the karmayogin 
works for knowledge and the gnanayogin works for 
the guidance of the world, both are perfectly right. 
There is no question of gnanayogin setting on ex- 
ample of non-attachment to Karmayogin. Although 
the two work with different motives, as both the 
motives are perfectly right and ligitimate, there is 
no question of one guiding the other. On the other 
hand, if we take SICECE to mean the ignorant man 
who hankers after reward, and has not risen to be 
a karmayogin, the sense is plain, that whereas he 
is Uh, the wise man, under the same circumstances 


is HWth, be he a karmayogin or gnanayogin or 
bhaktiyogin, and thereby guides the former to follow 
his example and rise to be an Ham. 


The reader May note the force of the words 44, 
qa, which denote Comparison. In addition to the 
meaning of “just as” and “so” which they respectively 
Convey, they also mean that the wise shall work ‘in 


the same manner ag’ the ignorant do; that is to say, 


that the wise shall behave in such a manner as t0 


suit his example to the ] 3 d 
evel f san 
the capacity of the fo of the surrounding 


lower cti itting, 
or condemning, S, not neglecting, omitting 


: conventions and forms. It is only then 
that his example will be instructive, 
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U 
q k not 

GIENE 2 an unsettlement of mind 
TA, A cause 

Haat .. of the ignorant 

aaa erat es attached to action 
SEEGE A shall render agreeable 
adani .. all actions 

Ram Bs the learned 

Th: ee fixing his mind on Me 
TAR m doing actions (himself) 


“The learned man shall not cause an unsettle- 
ment of mind among the ignorant. He shall, by doing 
work with devotion to Me, render all actions agree- 
able to them.” 


The seer should not disregard the karma of the 
ignorant. It may be that transgression of rules does 
not affect him, because he is a sage. But, he must 
render karma agreeable and pleasant to the ignorant 
by his own example; otherwise they will give it up. 
He should not unsettle their minds in regard to the 
obligation of doing work and observing the rules of 
conduct laid down in the Shastras. 


A doubt may arise here, as to why the sage should 
engage in work himself, and why he should not correct 
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the ignorant by simply teaching them. What is meant 
here is that example is much more potent and ef. 
fective than precept. A discrepancy between precept 
and example will seriously unsettle the minds of people. 
They are not capable of realising the truth that the 
sage is not affected by transgressions, but that they 
themselves are. 


The verse does not prohibit the sage from lead- 
ing the ignorant by means of precept. It only em- 
phasizes the value of example. Otherwise, there would 
no such thing as teaching and learning, so largely 
laid stress on in Shastras. 


Moreover, there is this vital difference between 
the doings of the ignorant and those of the wise. The 
former hanker after fruits and the latter do not. The 
work done, the rites performed, and the sacrifices cel- 
ebrated, may be the same in both cases. The obser- 
vances of the wise May, no doubt, set an example 
to the ignorant so far as the obligation to work is 
Concerned, but will be misleading in respect to the 
spirit with which work should be done. The ignorant 
wise to be engaged in work 


not be understood to forbid 
rt of the seer. 


if th Madhusoodana and Sankarananda think that, 
i the ignorant plunges into work with sordid ends 
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in view, The sage is prohibited from correcting him. 
It is said that the seer should permit the ignorant 
to go on in his course, for he is not qualified for any 
thing better. 


I do not see why such a construction should be 
forced into the verse. It is true that the seer should 
suit his example and his teaching to the capacity of 
the pupils. If karmayoga be unintelligible to them, 
and if it will unsettle their minds so as to result in 
total inaction, karmayoga may not be taught straight 
sway. The first step may be to let them engage in 
Vedic actions out of selfish motives, but surely, there 
is no total prohibition of true teachings to ignorant 
people. What the verse is anxious about is that the 
ignorant should not be led away into inaction. It does 
not say that the ignorant should not be taught the 
true spirit with which duty should be performed. 


The reader will not fail to note the word ‘Gvh:’ 
in the second line. The author of Vivriti renders it 
to mean ‘being devoted to God’. Others take it to mean 
‘heartily or eagerly’. The difference is clear. The former 
rendering brings out the point well, that, whereas 
the ignorant does actions without devotion to God, 
the wise does the same actions with devotion. There 
may be similarity in respect to mere observances as 
such, but the inner spirit of the work differs. The 
verse calls on the wise to imitate the ignorant and 
do the duties laid down in Shastra’s. But it does not 
enjoin on the wise an imitation of their selfishness, 
but leaves it open to the wise, nay, even makes it 
incumbent on them, to dedicate work unto God. The 
other meaning noted above is feeble and even mis- 
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leading. If the sage engages in work with ardour, the 
ignorant is likely to misunderstand his motives to 
be similar to his own. Moreover, the great point of 
karmayoga, that God is to be the keynote of all duty, 


will be missed, if ‘xh’ be understood as other com- 
mentators have done. 


According to Ramanujacharya, “the ignorant 
men,” spoken of in the first line of the verse, are those 


qualified for karmayoga and the ‘wise man’ (Ram) 
referred to in the second line is one qualified for 
gnanayoga. He states the meaning to be that one 
who is qualified for g§nanayoga should practise karma 
yoga nevertheless, as the former does not include the 
latter while the latter includes the former, He should 
do so to attract men qualified for karmayoga and he 
should not tell them that any other means such as 
snanayoga even exists for the attainment of knowledge. 


. The language of this verse speaks of Hat: ‘the 
ignorant’, as ‘persons who are attached to action’. At- 
tachment consists in desire of fruits. Hence the men 
called ignorant are those who work for gain and are 
selfish in motive. One who is qualified for karmayoga 
is however quite a different person. Such a man has 
learnt about God and learnt to work unselfishly for 
His pleasure. Itis hardly right to call him “the ignorant 
- Nor is the statement correct, 


means. It may be that 


; snanayoga is not his path. 
But why is he incompe T nO : 


tent to learn that there is; 
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in fact, another path also to the goal? 


It is far from clear that fa ‘the learned man’ 
spoken of in the second line is necessarily one who 
is qualified for gnanayoga. The word means ‘a learned 
man’. No man deserves that name who has not studied 
the Shastas and does not know of God. Such a person 
may be a seer who has versioned God, or may be 
one who is great in the knowledge of Shastras but 
has not yet visioned God. In the latter sense, he may 
be a karmayogin or gnanayogin. Anyhow, he is a 
learned man performing actions with love of God. 


On the whole, the most satisfactory meaning of 


faM in this context is that it denotes the sage who 
has visioned God and who lives in the world only 
to work out his Prarabdha and guide his ignorant 
brethren. Only such a man is competent to work solely 
for others’ good, having overcome the bondage of rules 
himself. 


27) IFA: RAO Tet: BATT TAT: 
EES Hated AA N 


adi : of God, of Jeeva’s nature and 
of matter 

fants done 

Tå: .. by the workings of 

BAIT .. actions 


Waa: ie all 
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HSRNASTCAT .. deluded by egotism 
Ag 
G 
GEDI 


am doer 
I 


thus 
thinks 


“The person deluded by egotism thinks, ‘I am 
the doer,’ in respect of all actions brought about by 
the workings of God, of Jeeva’s inherent nature, and 
of non-intelligent matter.” 


The word Prakriti is variously understood. 
Literally construed, it means God, who is the chief 
doer. It means nature, here used to denote the inherent 
nature of the soul. It also means the qualities of matter. 


The will, wisdom and work, of God is the chief 
agency in respect of every action performed by man. 
But God is not to be charged with being partial and 
unjust. He chooses and directs the activities of His 
creatures on the footing of their inherent nature and 
on their past karma and capacity. Hence, the inherent 
worth and capacity of every Jeeva is also a deter- 
mining factor and responsible agency for the actions 
ofmen. They know and act well, or ill, or indifferently, 


according as they belong to the best or the last or 
the middle class of souls. 


The qualities of matt x 
j eP = ttvika, 
Rajasa and Tamasa) of the gunas (Sa : 


also shape and 


The verse Says that ile, i 
; » while, in respect of every 
item of work that a person goes through, the chief 
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doer is God, and subordinate factors and agencies also 
give it shape under His guidance, the poor ignorant 
man deludes himself under the influence of egotism 
with the belief that be alone is the doer. 


As to the points above emphasized, the school 
of Adwaita accepts not the theory that Brahman is 
any actor or doer, or the Atman, for that matter, of 
any individual. They attribute actions to the sole 
agency of the mind and the senses. They think that 
every activity and movement is strictly limited to, 
and confined within, the zone of matter. The delusion 
of man that he is the doer is the result of misap- 
prehending the mind and senses to be the soul. 


It seems to me that no true and consistent Theist 
can refuse to invest God with Omnipotence and Provi- 
dence. God is the only independent worker in every- 
thing, His will, wisdom and work, are eternal and 
infinite, operating throughout every atom of the 
Universe. 


Religious and ethical responsibility set forth in 
every theistic system demands that man also should 
be a free agent within limits. Theories of absolute 
Predestination and absolute Free Will are both 
inconsistent with any creed of true Theism. We are 
all governed by God, but we are also, in a sense and 
under His guidance, the architects of our own destiny. 
In the absence of Free Will of any kind, no man can 
be called on to do or refrain from anything. No moral 
or religious injunction can be addressed to one who 
is held in an iron vice and has no volition or freedom 
whatever, The Adwaitic School harps much on the 
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notion that the mind and the senses are the only 
cognizing agents. This is unsound. These are but 
instruments of knowledge. The axe that cuts is not 
the true cutter, but the man who wields it. The governor 
in the body is the soul who works through the 
instruments he is endowed with. 


There is controversy over Sri Madhwa’s theory 
that souls fall under three distinct classes according 


to their inherent (Mq) nature. But authorities 


are abundant in support of this belief and some have 
been quoted in the Sanskrit exposition. 


Ramanujacharya is of Opinion that in the 


expression SEEINEE IZ: the ‘Ahankara’ referred to 
is no other than the delusion of mistaking the body 
to be the soul. He agrees probably with the Adwaitic 
School that the Atman is no actor, and thinks that 
a belief in one’s own action and activity is impossible 


except on the materialist’s delusion that he is nothing 
but the body. 


It is difficult to follow this view. Why should not 
aman who is fully Conscious of the soul being different 
from the body fall into the delusion of his own in- 
dependence, forget God and His power, and believe 
ma his own greatness, worth and capacity? Why should 
this Geeta verse be necessarily understood as not 
referring to such an egotist? 


o The word 4af in the verse is understood by 
adhusoodana to mean the ‘Positive ignorance’, that 
is the origin of the world according to Monism. Dharma 
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Datta Sarma, the commentator of Madhusoodana 
deals with the creed of Walla at great length. In 
Madhwa works (Vadavali, Sudha and Nyayamrita) 
the adwaitic arguments on the subject have been any 
elaborately discussed and refuted. It will be a digres- 
sion to enter here into that discussion although on 


the authority of Vedas Walesa is accepted by us as 
a tenet. 


28) AAAI AETA TnL: | 
TOM TAY Aded eft ACM A Aad l 


arate .. the knower of truth 
g sco lout 
GEGIN O ! mighty-armed 
i Ñ: .. relating to the various kinds 


UEC NIEN 
of causes and effects 
Prr: causes 
my .. in effects 
aed operate 
aft thus 
Aca .. knowing 
qT tad .. is not affected. 


“But he who knows the truth relating to the 
various kinds of causes and effects is not affected, 
knowing (as he does) how causes operate among 


effects.” 
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Here is the converse statement relating to the 
wise. It was said before, that the egotist appropriated 
every kind of agency to himself, and ignored the 
operating causes from God downwards. The wise man, 
on the other hand, takes account of them and realizes 
that he himself is by no means a free agent. 


“J TAY It’. In the second line, this clause 
has been rendered by Sankaracharya to mean that 
“senses move among sense-objects.” This rendering 
is not unacceptable to us. For, Sri Madhwa takes senses 
and sense-objects also among the operating causes 
and effects in question. But the Adwaitic commen- 
tators mean, however, to say that senses are the 
independent actors free to roam among the objects, 
and that the soul has no concern whatever with the 
operations. To attribute independent actorship to inert 
matter is wrong. All action flows out of Intelligence, 
from God as the chief actor, and from the soul (Sia) 
who is a subordinate agent. The inherent nature of 
souls the guans, the material sheaths, the senses, and 
sense-objects are other factors operating under the 
stress of the Divine will and human will, as so many 
Instruments in the world of causation. To enthrone 
non-ntelligent matter as the only responsible actor 
and absolve the soul entirely from all responsibility 


may be a consolation to sinners. But the position is 
radically unsound. 


Ramanujacharya takes IT: in the second line 


to mean Sattwa, Rajas, and Tamas and TAN is taken 
to mean their effects. But the gunas too are material 
m essence and all matter is non-intelligent. We allow 
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that the qualities of Sattwa, Rajas and Tamas bring 
about varying results. But they surely cannot act of 
their own accord. 


Sri Madhwa understands by gunas every agency 
that brings about results, taking God’s will to be the 
prime cause. 


The proposition in the verse is that the knower 
of the philosophy of causes and effects does not become 
attached. In understanding what is meant by ‘the 
philosophy of causes and effects’, one has to see by 
what knowledge, disattachment follows as a sure con- 
sequence. If senses move among sense objects, let them 
do so; — what has this got to do with non-attachment? 
If the gunas produce results, the answer is ‘well, they 
might’. It is difficult to deduce from this alone that 
no man should feel attached. Sri Madhwa therefore 
adds that the true basis of disattachment is the con- 
viction that no man is a free agent and that he is 
only one instrument among many in Divine hands. 
Any commentator who excludes God out of the premises 
will find himself unable to explain properly why and 
how any man would become disattached from a mere 
knowledge of causes and effects. 


In the first line ‘Gumafammt:’ has been felt to 


be a perplexing expression. ‘Of the two-fold divisions 
of gunas and karmas, (causes and effects)” would be 
a literal rendering. The difficulty is, if the distinction 
between gunas and karmas’ is what is meant, there 
is no need to use the dual number and refer to it 


as “two-fold divisions.” 
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According to Sankaracharya, the meaning is this. 
“Atman has to be distinguished from gunas. This is 
one NMT. Atman has to be distinguished also from 
karma. This is another ANTT. The dual is justified 
on this basis. 


Madhusoodana does not approve of Sankara 
Bhashya in this. He says that the same meaning could 


be clearly derived even though the word fart were 


omitted. UC RMIT T, Would clearly give the re- 


quired meaning. “One who knows gunas and karmas, 
i.e., that these are the attributes of the non-soul,” is 
the meaning required, and this is easily obtained even 
without the additional word fT. Nor is the dual 
number of the word fmt clearly justified. It is but 
one distinction, after all, of the Atman from the world 
of non-Atman that is really referred to , although 
gunas as such may differ from karmas as such. Hence 


in the singular could give, as pointed out by 
Madhusoodana, the required sense. 


Madhusoodana therefore gives a rendering of 
his own. By an etymological ingenuity, he construes 
the word fant to mean the Atman. The compound 
word PIRAATE: means, according to him,” of gunas 
and karmas taken together on the one hand, and 

» the Atman, on the other.” In this meaning ANM 
does not mean division or classification. It was dif 
ae ult to see the force of the word fart if it meant 
division or sub-division and it was also difficult to 
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explain the duality of divisions. Buy rendering fart 
to denote the Atman, both the difficulties were 
ingeniously overcome by this author. 


The author of Utkarsha Deepika however 
criticises and rejects Madhusoodana. He objects to 
the grammatical propriety of the compound being split 
up as has been done by Madhusoodana and rejects 


the forced meaning put on the word. NTT. 


Neelakanta quotes under this verse the com- 
mentary of Sankaracharya without any gloss of his 
own, then quotes Madhusoodana too in extenso 
including the latter’s criticism of Sankaracharya, and 
then starts a third course, trying to give his own 
meaning, as in disapproval of both Sankaracharya 
and Madhusoodana. 


Neelakanta takes ANMI in the sense of classi- 
fication and having regard to the dual number 


(faarma:) of that word, he rightly takes the sub- 
divisions of gunas as number one, and the sub-di- 
visions of karmas as number two. Gunas, meaning 
the senses, are divisible into Ahankara, Buddhi, mind 
and the 10 sense — organs, and karmas or actions 
are also divisible, constituting, as they do, the diverse 
functions of the abovenamed senses. 


Having thus given a meaning of his own, in 
summing up his own commentary, he does not set 
out, strangely enough, the purport of his own mean- 
but repeats that of Sankaracharya, as if through 


ae} or forgetfulness. Utkarsha Deepika 


inadvertence 
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points out this incongruity and further rejects 
Neelakanta’s original interpretation. It is pointed out 
by the critic that, what is important to be known 
being the distinction between the Atman on the one 
hand, and the gunas and karmas on the other, the 
sub-divisions of gunas and those of karmas are 
irrelevant to the lesson under notice. 


It may be seen that Sankara Bhashya is prop- 
erly criticized by Madhusoodana who sets forth his 
own rendering. This latter is criticized, and rightly 
too, by Utkarsha Deepika. Neelakanta is dissatisfied 
with both Sankaracharya and Madhusoodana and 
sets out his own interpretation. This latter is rightly 
enough criticized by the author of Utkarsha Deepika. 
In this conflict, the reader will see that the inter- 
pretation suggested by none of them is satisfactory. 
Neelakanta as a shrewd writer sees that, unless two 
distinct sub-divisions among gunas inter se and karmas 
inter se are meant, the dual number is not intelligible. 
Hence he adopts it. But the point remains, how is 
the knowledge that gunas fall under various heads 
helpful to bring about attrik non-attachment? 
Neelakanta could not meet this point , for, obviously, 
the classification of gunas into Ahankara, Buddhi, 
mind and the Senses, has nothing to do with any man 


becoming a fam or Sih (disattached), 


l Sri Madhwa’s interpretation may be noticed 
again, in this connection. Like Neelakanta, he takes 
the reference to be to the two distinct sub-divisions, 
vız., (1) among gunas themselves, (2) among karmas 
themselves. As to the query why any one should, in 
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order to become a fh (disattached), realize or under 
stand the above sub-divisions, Sri Madhwa’s render- 
ing gives a satisfactory reply. The sub-divisions in 
question relate to the supremacy, chief authorship, 
and independence of God, and to the subordination 
of man to God’s will. It refers also to the power of 
nature over him and the operation of environments 
in shaping his actions. One who realizes this clas- 
sification of true actorship and subordination thereto, 
feels convinced that he ought not to worry himself 


over causes and effects, and becomes a ferca 


(disattached). The purport and point of the whole lesson 
consists in the realization of God’s greatness. Those 
who do not take this aspect into account and interpret 
the verse otherwise, fail to account for the use of the 


word ANTI in the first place, and of the dual number 
of that word in the second. 


29) MRA: Ate N | 
PAR 


wend: __ of Prakriti (which includes God, 
nature and matter) 

TET: _. deluded by the attributes of 

Tai .. are attached 

TAG ~ to objects and work 


ar Apa: ... those men of little knowledge 
Hc .. who are dull and unfit 
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ratad ... the man of perfect learning 
a fraeaq .. shall not turn away 


“Those who are deluded by the prompting and 
propensities of Prakriti remain affected by sense- 
objects and work. Such men, who, in fact, know little, 
and are unfit to learn, the man of perfect knowledge 
shall not turn away.” 


This verse reads similar in some respects to verse 
No. 27. The influence of Prakriti on human work and 
motives is prominently pointed out. Again and again, 
it is shown that we are truly under fetters and enjoy 
little freedom in the choice and execution of work. 
The volition is not ours, nor are the instruments. 
Within certain limits fixed for us by the will of God, 
by our own inherent aptitudes, and by the qualities 
of matter, we move about ever under His guidance. 


As the operating causes guide us, so do we move. 
Goaded by them we are attached to work. They delude 
us into a belief of freedom. Under this delusion, we 


assume airs and call pleasures our own, and work, 
our own. 


Pa aes the duty of the wise in respect to such 
eluded beings? It depends upon the character of the 
ulearned men whether the wise man should interfere 
or not. Duryodhana was bad by nature and his 
propensities were incapable of mending. Such a man 
had Better be left alone. It would be a mere waste 
: i oe if the wise man should try the impossible 
ask of correcting him. Underneath the activities and 
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motives of the wicked, there is God’s will, and the 
man’s inherent propensities, at work. It is a rock on 
which the wise man’s example and counsels of per- 
fection will be simply lost. Sri Krishna therefore 
advises non-interference. 


The reader may see that from verse No.25 on- 
wards, a contrast is drawn between an inferior and 
a superior class of men. The former people are censured 
in strong language by words such as ‘ignorant’ ‘at- 
tached to action,’ ‘non-knowing,’ ‘egotistic,’ ‘deluded, 
‘knowing little,’ ‘dull,’ etc. The latter class is through- 
out praised by words such as ‘knowing’ and “all- 
knowing.’ 


In the opinion of Ramanujacharya, the contrast 
pointed out is between the karmayogin and the 
gnanayogin. The latter is exhorted, according to him, 
to adopt karmayoga in order to guide persons quali- 
fied for karmayoga alone. For, the latter are ignorant, 
and incline, naturally, to action. They do not distin- 
guish between the soul and the spirit, and are deluded 
by material attractions. 


I am bound to remark that this view is hardly 
intelligible or tenable. In one breath, Ramanujacharya 
puts Karmayoga above gnanayoga, saying that the 
former is easier and less risky than the latter, and, 
as the former necessarily implies gnana too among 
its elements, is a surer guide than the latter. But 
surely, then, the karmayogin, or one qualified for it, 
may well be spared the language used in this context, 
such as, “ignorant” “egotistic”, “unlearned” and many 
others of the kind. If, besides , he is a materialist 
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mistaking the body for the soul, his ignorance is, 
indeed, of a very low order. How is he a karmayogin, 
or one fit for karmayoga? 


Ramanujacharya construes the present verse, how- 
ever, on this footing. The man who is qualified for 
karmayoga, happening to be a materialist, is deluded 
by and attached to pleasures and karma. The 
gnanayogin should himself adopt karmayoga for two 
reasons: - (a) because he will thereby set an example, 
and (b) because it is a more desirable course for himself, 
though he be qualified for gnanayoga. There is, as 
already pointed out, incongruity in this logic. The 
context shows, on the other hand, that the ignorant 
man addicted to action is one far below the karmayogin. 
Such a man may be a deluded person in any of the 
numerous ways in which delusion is possible. He may 
be a materialist mistaking the body for the soul; or, 
he may be one who, though not a materialist, is full 
of egotism or atheism. Sankaracharya and his disciples 
understood the deluded individual concerned, to be, 
not a karmayogin, but a sort of materialist. They explain 
the delusion to consist of the notion that the soul acts 
and is capable of action whereas the truth is that action 
is the exclusive function of the senses. 


ls is difficult to see why the deluded man in 
question should necessarily be a sort of materialist. 
Nome it easy to follow the dictum that the soul is 
no actor ın any sense, but that the organs of sense 
foe Will, Think, Feel and act. It has been already 
ine iat volition and thought belong to the soul 
inst: an to mere matter. Organs of sense are but 
ruments, and deserve not to be called free actors. 


Chapter - Ill Verse - 29 691 


The verse under comment speaks of men being 


deluded by Prakriti. Sankaras understand by PEIGI ; 


the Primal Nescience; we take the word to mean God, 
nature, and matter. 


The verse speaks of deluded men being attached 


to TOR. Sankaracharya and others, except Neelakanta, 
take the last to be a compound word meaning “ac- 
tivities of gunas”. We take the compound word to be 
copulative, meaning gunas and karmas. So that, the 
attachment spoken of relates to both pleasures and 
activities, and consists in mental fondness and agi- 
tation due to the influence of work and pleasure. In 
other words, we are attached to gunas (pleasurable 
objects) because we are eager that they shall be ours. 
We are attached to work because we ignore God, and 
fancy that we are free and able to achieve. 


In verse No. 26, an exhortation was addressed 
to the wise man that he should not unsettle the minds 
of the ignorant. In the verse under comment, it is 
said that the wise should not interfere with and turn 
away the ignorant from their course. On this, a doubt 
arises on a few points :— 


(i) Is the ignorant’? man spoken of, the same 
or similar in both the verses ? 


(ii) Is the karma in which the ignorant indulges 
and to which he remains attached, the same or similar, 
as contemplated by the said two verses 2 


(iii) Is the advice given to the wise man about 
his attitude the same or similar, under the circum- 
stances con-templated by both the verses ? 
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It seems to me that the ‘ignorant’ man contem- 
plated by verse No.26 cannot be of the same calibre 
as the one referred to now (in verse 29). This we infer 
from the contrast in the second line of verses 26 and 
29. In 26, the wise man is told to perform the same 
karma as the iognorant, but with a pure motive. In 
verse 29, the wise man is asked not to interfere but 
let the ignorant alone. There is no command here 
to act like the ignorant, but only an injunction to 
refrain. 


The karma that the wise man is called on to 
adopt and practise in verse No. 26 is bound to be 
karma of the right sort laid down or unforbidden by 
scriptures. Hence, the ignorant man indulging therein 
must be one who is inherently good, but who, for want 
of a guide, does it in a wrong spirit. The karma that 
verse 29 speaks of, seems to be such as no wise man 
can or ought to perform. It consists of forbidden acts 
to which the deluded person clings under the temp- 


tation of powers beyond control and the stress of his 
own inherent wickedness. 


Thus, the person spoken of being one who is 
essentially wicked by nature, and the actions under 
reference being forbidden ones which the wise man 
ought not to imitate, the exhortation given to the 
learned, under such circumstances, is to leave the 
wicked alone to work out his destinies. It being 
Impossible torevolutionize innate propensities, or resist 
God’s will, for that matter, it will be a vain task for 
the learned man to attempt reformation in such a 


case. He is therefore advis 
swine. ed not to throw pearls before 


chaptener n 633 

30) HA aa Hae AAT | 
PRM AAT Heat Fees TATA: N 

wf =... in Me 

aiT ... all 


HAUT ... work 
aaa... dedicating 


AAAA... with a mind devoted to God 
Praf: .. free from desires 

fda: ... free from deluded notions of self 
cal .. being 

TR  ... fight 


Aa: ... with anxiety banished 


“Having dedicated all work unto Me, with a mind 
full of devotion (to God,) engage in fight, free from 
desire, attachments and concern”. 


The verse ends with the exhortation to fight. 
Usually, it marks the conclusion of a certain line of 
reasoning and thought. Arjuna was told how the wise 
man works in a spirit of utter disattachment, simply 
to guide and set an example to the world. The unwise 
man was censured by many a strong term of disap- 
probation. In concluding, the Lord sums up the points 
of karmayoga and points out devotion and 
disattachment as the essential features of a proper 
mental attitude in the performance of duties. 
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Adwaitic commentators put in a gloss, in this 
connection, about Arjuna. They insist that Arjuna 
was an ignorant man and that the exhortation 
contained herein was meant to confirm him in karma 
for which alone he was qualified, as contradistin- 
guished from gnana. One commentator 
(Madhusoodana) divides the ignorant into two classes; 
(a) non-aspirants to Mukti and (b) aspirants to Mukti. 
According to Madhusoodana, Arjuna falls under the 
latter head. Reasons, however, for this allotment are 
far from apparent. We must, however, be thankful 
for small mercies. 


Sankarananda has his own exposition as to the 
true purport of these lessons. Says he, “First comes 
the seer of Monistic self-realization. He works, if at 
all, only and solely for others’ benefit. Next comes 
the sage of mere bookish knowledge who is convinced 
that everything is false but Brahman. Such a man 
works for a dual benefit, viz., his own salvation and 
the good of the world. Next after him, is the ignorant 
man who has no notion of the soul and who works 
rua t desire of fruit, with no attachments of T and 
oe ee dedicating work unto God. Such a man 
hee or Als Own benefit only to reach Heaven through 

oors of mental purity and knowledge. 


In this exposition 
; » NO reference appears at all 
to G x pp 
od in setting out the characteristics of sages Nos. 


land 2. They have evi 
ae videntl 
of any Divine fetters. The y passed beyond the stage 
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for, the verse calls on Arjuna to give up attachment, 
dedicate work unto God, and go forth to fight. o: 
Arjuna had had by now the benefit of many an 
elaborate lesson on Monism. He had been taught these, 
threadbare, in chapter II, and in many a verse of 
chapter III also. Still, he has not risen even to the 
level of group II of Sankarananda, to be at least a 
Monist of bookish knowledge. 


Verse No. 28 spoke of the seer who is free from 
attachments. Whether Sankarananda would put down 
even this person in the third group is a matter not 
free from doubt. In construing that verse, ‘afaq’ 
was interpreted to allude, evidently, to the seer who 
realized the soul as being free from any taint of matter, 
energy, or action. 


Applying ordinary canons of construction, it will 
be seen that the context speaks of the ignorant, selfish, 
doer, and contrasts him with the sage. The praise 
of the one combined with the censure of the other 
denotes that Arjuna should become the former. Hence, 
when Arjuna is asked to enter on war with devotion 
and dispassion, it is perfectly clear that these are char- 
acteristic of the true sage. 


Sri Madhwa, therefore, introduces the verse with 
the observation, “Now then, you, too, are a sage, and 
what should be your conduct ?” ; and the verse proceeds 
to indicate it. 


A word more ; and it relates to the devotion 
referred to in the verse. Sri Krishna says, “Dedicate 
work unto Me and be devoted to God”. A summary 
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naturally refers to points already taught. Where then 
is to be found the reference to ‘dedication and de- 
votion’, in the present context dealing with the sage 
setting a worthy example. 


According to Sri Madhwa, verse 26 used the word 
Gm: to denote devotion. Verses 27 and 29 used the 


word PEIGI to denote God among other senses. Thus 
in the present verse, the reference to ‘dedication’ and 
‘devotion’ is not inapt. But, according to Adwaita com- 
mentators, the lesson so far taught before in this 
context, is the independent agency of matter and the 


total irresponsibility of the soul for any kind of exertion 
or work. 


If so, how jumps in this concluding lesson about 
work being dedicated to God and the mind being turned 
towards Him. If the soul is no actor in any sense, 
and if the sage attributes every human exertion to 
the independent agency of material organs, God, too, 
such as Sri Krishna is believed to be, is no actor 
forsooth; and why should any work be dedicated to 
Him or attributed to His authorship ? 


Turning to notice some of the expressions in this 
ies es closely we may observe that the exhor- 
The a e a 1s merely illustrative of duties in general. 
to the a ngs are meant not only for Arjuna but 
of li i in general in respect to varied situations 

gious and moral difficulty. Madhusoodana, 


me does not remember this aspect. He takes JAT- 
(fight) literally, and thinks that the expressions fruit: 
(=free from desire), and feat: (<free from anxiety), 
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refer only to Arujuna’s duty in the battle-field. This 
meaning is obviously strained, as freedom from desire 
and anxiety applies to every kind of duty and situation, 
either in the battle-field of a war or in the battle-field 
of life. Utkarsha Deepika takes this sensible view and 
criticizes Madhusoodana accordingly. 


The HAE (‘dedication’) mentioned in the verse 
consists in the votary attributing authorship of every 
kind to God. The devotee should be convinced that 
God is the true actor, free in every sense, independent, 
and absolute. He is to see that what he does or achieves 
is at His inward bidding, guided by His inspiration 
and carried out by His power. He believes that all 
his work is but a form of Divine Service. 


The notion in the expression {AHH is the converse 
of this, that the devotee denies to himself any in- 
dependent agency or authorship. 


The school of Sankaracharya explains “dedica- 
tion” to consist in the belief that all work in Brahman 
and is no other than Brahman. As nothing is true 
but Brahman, the devotee should believe his own 
thought, word, and deed, to be identical with Brah- 
man. Not to speak of the violence of language implied 
in this exposition, there is no spiritual or moral 
command involved in this teaching. Sankarananda 
opined that his verse, with all its exhortations as to 
dedication, was addressed to one who had no notion 
of the Atman or Brahman. When, however, he comes 
to explain ‘dedication’, he darts off into his favourite 
eloquence about the Realization of Oneness. 
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The compound word FAKAATA is one full of 


meaning. The word HtrH#q means in Sanskrit, 1. God, 
2. Vayu, 3. Soul, 4. Sun, 5. Fire, 6. Mind, 7. Courage, 
8. Effort, 9. Reason, and 10. Body. Splitting up the 
compound properly, the word lays stress on a variety 
of significant ideas. In the result, they are, briefly, 


G) Turn your mind to God, 
Gi) Turn your mind to Vayu, 
Gü) Have regard to the salvation of the soul, 


(iv) Take account of God and the soul, and their 
mutual relation, 


(v) Be of courage — so as not to be affected 
by mundane things and earthly joys and griefs, 


(vi) Take your innate nature into account, 


&e. &e. &e. 


i The exposition of this verse by Ramanujacharya 
is framed in a truly devotional spirit and is very 
learned. He quotes texts, Sruits and Smritis, to prove 
the immanence of God, and brings out the greatness 


of Him in whom everything lives moves, and has 
its being. 


31) À À mafii Pema ara: | 
ASTE A ASÀ iN: N 


Chapter - III Verse - 31 699 


pi whoever 

H My 

ad teaching 

aq this 

frat .. always 

Egge GI .. follow 

Alea: 2 eT 

elt: ... having faith 
wide: ... free from envy 
Tart .. are freed 
tat. they also 
auf: ... by means of unselfish karma 


“They who follow this teaching of Mine, full of 
faith and free from envy, are also freed by means 
of unselfish karma”. 


The verse ends with the saying “they too are 


freed by means of karma” (gads paN: ). Herein 
is stated the fruit of karmayoga. The doubt arises 
why, right in the middle of the teaching, the goal 
should be stated as if in conclusion. But the exigencies 
of the context led to it, though not directly. The conduct 
of the ignorant was compared and contrasted with 
that of the sage, and Arjuna was called on to follow 
in the wake of the latter. “Not only because sages 
betake to work, but because it is also valuable and 
fruitful by itself, should you engage in unselfish duty”, 
is the purport of the verse. 
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As qeart— “They also are freed”. The word aft 
offers some difficulty. It connotes others with whom 
these in question share Mukti. It also denotes that 
the persons referred to in the verse are of inferior 
grade to those others so connected. Both these notions 
are intelligible here. What is stated is that 
Karmayogins also are freed. Much more therefore is 
it the case with sages who have actually visioned 
God, when the former who have yet to vision God 
are assured of Mukti (through God-vision). Arjuna 
was a born seer, being Indra. Why should he give 
way to doubts and misgivings of sin, while one far 
less than he, as yet a mere karmayogin, is assured 
of salvation ? In order to impress this point, the little 
word Hf (=also) is used. 


In this connection, we may notice the word PAN: 
in the instrumental case. Some commentators take 
it in the ablative sense and render the meaning to 
be “freed from the bondage of karma”. Karma binds 
no doubt. So does birth and death and many another 
fetter. But HAR: is preferably used to denote the 
means’. Janaka was saved although ever engaged 
in ‘karma’, (work). Sri Krishna says one who does 


his duty with faith and without cavil, is also freed, 
engaged in karma as he may be. 


abet" sight, it may occur, having regard to 
x so’, and FHM: ( =by means of karma), that ‘karma’ 
af ae fae to salvation and ‘gnana’ another. But this 

not the accepted teaching of Vedanta, for, no other 


e mee is recognized as the means leading 
end. The reconciliation lies in under-standing 
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the verse to mean nothing else. ‘By means of karma’ 
does not exclude knowledge or God-vision which is 
the next step leading onwards. 


Ramanujacharya thinks, in bringing out the 
force of ‘af’ (‘also’), that the meaning of the whole 
verse reads thus, — “whoever follows, in practice, this 
teaching of Mine is saved; so also is one who has 
faith (though not yet a practising devotee) ; and so 
likewise is he who does not cavil (although he has 
not yet risen to faith and practice)”. Thus, the first 
line of the verse contains an independent predication 
about the practitioner of karmayoga. The second line 
speaks of two others, who, also, will, in due course, 
reach the goal. These are lower in grade. Hence, it 
is said that Hf which indicates cumulation and 
inferiority, is rightly used. His commentator Desilkar 
points out, in a long note, that af is otherwise 
unintelligible, that it is impossible to think of the 
Gnanayogin by way of contrasted superiority and that 
the context does not admit of the Karmayogin being 
spoken of in depreciation. Hence, the result is stated 
to be that the first stage in the religious life under 
notice is marked by one who has banished envy. 


(SWAT). The next higher stage is one of faith (AS). 
The one higher still is where the actual practice of 
dutiful work is established. 


As the language runs, it is difficult to make out 


that asft, ‘They also’, refers only to the men of faith 
and those free from cavil, and not to the votaries of 
the first line. The whole sentence is framed as a single 
predication in respect to all the three. 
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It may be that the Karmayogin is not to be 
depreciated here as aft might otherwise do. Perhaps, 
he may not be depreciated with reference to the 
Gnanayogin. But why not contrast him with the actual 
seen who has visioned God ? The context does not 
offend against this contrast. 


The division of the religious into three groups 
of varying gradation, as opined by Ramanujacharya, 
mars the beauty of the religious life consisting of a 
wholesome, harmonious, combination of all the three 
factors. The verse holds up to Arjuna the value of the 
combined whole. It may be ssen that practice, faith 
and freedom from envy, are, all three of them, essential 
for true spirituality. Now, a few words about each. 


If philosophy means intellectual realization, 
religion, as its help-maid, regulates conduct, and tends 
to purify the mind for true philosophy. Mere intel- 
lectuality or reason is not reliable or constant. To 
confirm our convictions, a noble life actually led is 
the very best aid and test. Pious resolves are of little 
value unless they are put into practice. Sri Krishna 
speaks of practice in relation to the teaching afore- 
said. He means absence of passion, renunciation of 


Te 2 Gn 0 À $ 
ness and ‘mine-ness’ and dedication of work to God. 


In the light of this teachi nd in 
= . ng and 
with it, is to be the co perfect: harmony 


urse of practice. 


The next item is faith AGI. Those who rely on 
aaa science for a solution of all the ills and 
ne lems of life, will find themselves reduced to 
Atheism and Materialism. A religious outlook will be 
impossible for them. As Max Muller observes, among 
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faculties, such as of thought and speech, with which 
man is endowed, religious faith is an important faculty, 
so that, man, wherever he may be, situated perhaps 
like Robinshon Crusoe, will surely build for himself 
a God and a system of worship. A certain amount 
of trust in great men, scriptures and inspired works, 
is a necessary qualification and equipment for spiri- 
tual culture and progress. A passage in Agneya Purana 
(quoted below) brings out very well the importance 
of faith in religious and moral life. It runs to this 
effect :— 


“Matter, spirit, and God are but pleasant words 
to hear. They are too subtle, land grasped only by 
faith and not by the hand or the eye. Neither by 
abundant bodily penances, nor by vast riches, is 
Dharma attained, being too subtle, even by the Gods 
devoid of faith. In faith, is Dharma, the super-subtle; 
in faith, is knowledge, sacrifice, and penance. In faith, 
is Swarga and Mukti. Therein lies the entire world. 
A person may make a gift of all, including his life, 
but if he does so without faith, he will not reap the 
slightest benefit out of his immense donation. Hence, 
gift lies in faith. Thus, every kind of Dharmais related 
to faith. Kesava himself (the God Supreme) is known 
by faith, meditated on, and worshipped by, faith”. 


PRATT: TATRA: | 
TTT Teed TF AT A AAT N 


aaa gA UAT: | 
THAT FAT: TATA It 
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TET TH: We: ASI AA Fd aT: | 
Te MAT WaT WaT TAS TTT N 


ated AAi aft eatereat ate | 
aymi fae Tat Aad N 
Ut Maa HATA: hA: | 
Fe: AIA AT: aT TAT UI 


Stress is thus largely placed on faith, so that 
an insincere religious life may be avoided like poison. 
It is far too true that men and women observe outward 
forms scrupulously and lead a life of conscious or un- 
conscious insincerity. To all such, the exhortation to 
be honest and sincere in conviction, and to cultivate 


faith in reality and truth, cannot fail to be of the 
highest value. 


The third item AAA is equally important. It 
denotes the unsullied mind free from envy. It is dif- 
ficult to come across such a person in ordinary life, 
while we meet, on the other hand, hundreds and 
thousands of instances to the contrary. The spirit of 
cavil is only too predominant in the world. 


The atheist is , very often, an instance, at bot- 
tom, of one who cannot bear a God other than himself. 
So said Hiranya Kasipu in Bhagavata; “O! Wretch” 
said he to Prahlada “Speakest thou of God, the Ruler 
of the Universe. Where is He — other than Me?” Other 
forms of atheism are also conceivable who accept God 


Chapter - Ill Verse - 31 705 


in name but shear him of greatness and supremacy. 
It is envy at bottom, an impatience and intolerance 
of others’ greatness. Sisupala would not accept Sri 
Krishna, because envy warped his judgment. 


Given a pure mind filled with faith and charity, 
followed by sincere conduct, it offers an ideal com- 
bination to make up a lovely religious life. 


The verse says tt HNT: = ‘Those men’. 


Ramanujacharya thinks that the word Hal: (men) 
excludes Soodras, though, literally speaking, these 
are denoted by the term ; and he includes Devas, 
though, literally, they do not come under it. The word 
includes, in fact, every one qualified for Karmayoga. 
But the reason for excluding Soodras by designation 
is not apparent, for, truly, they are quite qualified 
for devotional, unselfish, work. 


The verse may also mean “whoever works in 
faith, free from envy, is alone a man” — the suggestion 
being that every one else is a beast. 


The meaning may also be “such and such a per- 
son (meaning the worker in faith and charity) attains 
salvation, after becoming a HAA”. HITA means ety- 
mologically a Seer: 


The word fact may be an adverb in the sense 
of ‘always’ qualifying all the three qualifications, (1) 
Practice, (2) Faith, and (3) Freedom from envy. Thus, 
importance is attached to a uniform life of devotion 
as contrasted with spasmodic fits of religious fervour. 
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The word fie} may also be taken as an adjective 


qualifying Had — as Madhusoodana views I Thus it 
means “the constant, the ever—truthful, teaching of 


Mine.” 


32) Fea Tad eled A ATT | 
Taare ahs TATE: N 


ag 


. But those 

. this 

. hate 

. do not follow 
.. My 

. teaching 


. densely ignorant in respect of 


everything that should be known 


. them 
. know 
. lost 


. void of reason 


“But those who hate and fail to follow this teach- 


ing of Mine, — 
what ought to 
be devoid of s 


know them to be densely ignorant of 


be known, to be sure of ruin, and to 
ense,” 


The converse is stated here. The religious life 


of observance, faith an 


d charity, was praised in the 
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last verse as leading to salvation. The converse is 
stated to the effect that whoever hates the Divine 
Teaching and refuses to follow it, is a very ignorant 
man indeed and must face ruin. 


Although envy and non-observance alone are 
specifically mentioned in the text, want to faith is 
also understood in the word magam: — They have 
no faith, but go further and hate the teaching. 


The language of the text lends further support 
to the criticism that the interpretation of 
Ramanujacharya, referred to under the last verse, 
is of doubtful cogency. As already noticed, that learned 
commentator thinks that AIAT = ‘absence of envy’ 
is the first stage, (2) Faith is the next, and (3) Ob- 
servance, the highest, and that the last verse chiefly 
predicated salvation to the last one only, and allowed 
the same result, as if reluctantly, to the two previous 
stages also. On the other hand, all the other com- 
mentators except Venkatanatha took the whole verse 
as one sentence with a single predication, the mean- 
ing being stated to be that the observer of Karma 
With faith and charity attains salvation. 


The present verse supports the latter construc- 
tion rather than the idea that salvation is stated 
severally and independently of the observer, of the 
mere man of faith, and of one who simply, and without 
more, refrains more envy. If such were the purport, 
the verse would have specially mentioned, “want to 
faith” also. 
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Venkatanatha follows Ramanuja Bhashya as far 
as he could, remembering that he is an Adwaita com- 
mentator. He takes the last verse as consisting of three 
different predications. In dealing with the present 
verse, he goes even further and renders it thus : — 
“Those who hate, those who lack faith, and those who 
fail to observe, are referred to in the first line, the 
men lacking in faith being referred to by implication. 
With regard to these three sets of men, the second 
line has three distinct predications. ‘Dense ignorance’ 
goes to the man who does not practise ; ‘ruin’ goes 
to the envious ; and ‘want of sense’ goes to the man 
wanting in faith. This, it has to be observed, is an 
improvement on Ramanuja Bhashya. But one won- 
ders what there is in the text to justify such a 
distribution of epithets. For instance, let us change 
the order. What if the predication 48T: is allotted to 
the non-observer and the other two, to the rest. The 
text would make equal sense even then. Then again, 
all the three epithets of the second line, viz., delusion, 
ruin, and unreason, taken together, might well apply 
to the man lacking in faith, to the hater, as well as 
to the non-observer, taken jointly or severally. 


The text says “this Teaching of Mine.” Commen- 
tators understand the teaching referred to, variously 
each according to the way he has construed the pur- 
port of the preceding verses. Ramanujacharya’s ob- 
servation runs thus : — “ This teaching of Mine” 
> a effect that all souls are My bodies, supported 
ay e, are My remnants, and worked only by me”. 
T ee to lie underneath this observation some 

ot Visishtadwaita about God being the material 
cause of the Universe. But I am not sure. If the idea 
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is that God exists in and through the universe, sup- 
porting it, and vitalizing it, though perfectly distinct 
from it as an entity, we have no quarrel with the 
proposition. 


“This Teaching of Mine”, in this connection, natu- 
rally refers to what has been stated just before. The 
subject is karmayoga. Unselfish work dedicated to God 
is the point repeatedly impressed in various aspects. 


As to the three predictions in the second line, 
it is easy to see their logical relation. One who is 


wanting in reason (sa: ) is deluded as to truth, is 
(adane: ) and the latter is on the high road to 


ruin, (4¥8:) Vivriti and Madhusoodana set out this 
inter—relation. 


‘aiae seems to offer some difficulty of 


interpretation. Neelakanta renders Ha to mean God: 
so that the whole compound word means ‘persons 
deluded in respect to the knowledge of God’ ; Wd is 
rather a rare word to denote God. It is difficult to 
see why a4 meaning all should be restricted to mean 
God alone. The deluded individual in question is one 
who has no faith, who hates the Divine Teaching, 
and who fails to work. From his attitude and conduct, 
his delusion naturally relates to his notion of ‘con- 
duct’, He is deluded in respect to what he ought to 
do and how and in what spirit he should do it. His 
relation to God is incidentally implied in this, for, 
he is ignorant of his own helplessness and dependence 
on God. But his ignorance does not end there, but 
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comprehends other features too. He fails to realize 
that all his work is governed by God in the first 
instance, and by his own inherent nature, next, and 
by the laws of matter also. He is ignorant of the value 
and authority of the Divine Teaching, of the necessity 
of practising karmayoga as the only proper means 
and discipline for spirituality, and of the great benefit 


in store for such a practitioner. Therefore W4aM refers 
to all that has to be known on the subject of work. 


Ramanujacharya and Desikar make out Wald 
to be a reference to the delusion of mistaking Body 
for the soul ; in other words, to the belief of the ordinary 
materialist. This may be one of the delusions, not 
altogether irrelevant. But the context tends to show 
that the delusion in question relates to what has just 
been accentuated, viz., doing unselfish work, and dedi- 
cating it to God. Here is a fairly plain verse. Without 
attempting ingenious constructions, we gather that 
Sri Krishna condemns the man who fails to believe 
in His Teaching. He speaks as, and with the authority 
of, God. It is a sacrilege to disregard His Word. 


He impresses on every one the importance of 
a proper mental attitude. Faith and charity are two 
essential requisites of Spiritual culture, Without these, 
ee ogress is possible. Added to these, is a pure 
= aoe life actually and constantly lived. One who 
et a ahin 8) who believes not in Him and who 
do Practise His precepts, deserves to be set 
wn as a highly deluded GAIT @ has no dis 
nation in him and will be lost 
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33) Wai Ted EN: VETEIGEIGIGI 
mente A wets Aare: aR 1 


Teal .. In conformity to 

EEGI a acts 

HA one’s own 

Fd: .. Of nature i 
qA... who is possessed of discernment 
att even 

watt .. nature 

ait  ... follow 

yet .. beings 

tame: .. compulsion 

fe afeate .. what will do 


“Even one who possesses discernment acts in 
conformity to one’s own nature. Beings follow their 
Q D bP) 
nature ; what will compulsion do ? 


> 


The query is, if Sri Krishna’s philosophy of con- 
duct possess such merit, and unbelievers will suffer 
ruin for their lack of faith, why do not all men follow 
the Path? 


The reply is furnished by this verse, to the effect 
that every man follows the bent of his own instincts 
and character, and compulsion is of little avail in 
turning men from their natural inclination. Vivriti 
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suggests another introduction also. It was said before, 
(Vide verse29), that teachings of merit and value should 
not be wasted on unworthy persons. The doubt arises, 
why not? The answer is that the influence of one’s 
own nature and character is paramount, and lessons 
not suited thereto fall flat on them. 


A great truth is stated in this verse. We see the 
world full of inequalities. Men differ from one another 
in intellect and goodness. They vary in capacity and 
skill. They are dissimilar in mental and moral equip- 
ments and qualities. There is the greatest disparity 
in their work and worth, in their acquisitions and 
possessions, in their comforts and discomforts, and 
in their joys and griefs. Philosophers of every nation 
and country have tried to solve the problem of human 
evolution. Darwin’s pronouncements on the laws 
heredity as affecting evolution have earned a classical 
reputation. The doubt, however, is whether heredity, 
taken as comprehensively as we please, can account 
for all the varieties of known phenomena on the 
Subject. Too often, we meet with dunces born of parents 
who towered high in intellect. Other disparities of 
: like nature have also been seen. It is needless to 
ee aes thinkers, who, by the bye, 
tiicredity one's psyc. osis, think that, in addition 
Stee f hi in previous births 
parents account for hin a si ee 2 ee 

m in part, his own past life 


Hawes account for the rest. Sri Madhwa goes a step 
PEA d Re underneath the crust of Karmic 

Š an e pro va 5 ‘all 
embodiments, ther Propensities of one’s materia 


e is imbedded, as it were, in the 
soul itself, woven in the framework of the spirit, innate 
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nature which permanently determines the character 
and worth of the individual. In this point, 
Sankaracharya and Ramanujacharya do not agree 
with Sri Madhwa. After making every allowance for 
the influence of Karma, for thé tendencies of untold 
experiences in the past and for the influence of 
heredity, Sri Madhwa believes, on excellent authority, 
that, in order to account for all the phenomena 
observed, we must take shelter, in the last resort, 
under the theory of innate nature. 


The verse declares this power of Talc , by which 
word is meant the experiences of the past and the 
innate nature of the Jeeva concerned. Too often, it 
happens that we know better and do the worse. Habits 
hold us very often as in an iron vice and we are 
powerless to overcome their strength and get free from 
their grip. 


Ramanujacharya construes the purport of the 
verse in a somewhat peculiar manner. He holds that 
karmayoga is superior to gnanayoga for three reasons 
; (1) because karmayoga allows play for one’s own 
propensities, inclinations and habits, while ghanayoga 
resists them, (2) because the chances of slips, 
backslidings, and mistakes, are absent in karmayoga, 
while they are abundant in the other, and (3) because 
karmayoga is self-contained, containing, as it does, 
the element of knowledge, while the other (gnanayoga) 
cannot help seeking karma for its aid. Having set 
out this creed, Ramanujacharya proceeds to tell us 
that the verse in question, and the rest of the chapter 
to the end, is intended to explain how gnanayoga 
is beset with difficulty, so as to prove that karmayoga 
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is the proper course even for the gnanayogin. This 
interpretation of Ramanujacharya is hard to follow. 


(1) We see that the verse under comment 
speaks of the power exerted by the habits, experi- 
ences, and tendencies, of the past. How does it follow 
that the instinctis, of which we are virtual slaves, 
are necessarily, instincts that help karmayoga. Aman 
is a slave of instincts, whether they be good, bad, 
or indifferent. If they be good, let us take it then, 
they will help karmayoga. If they be otherwise, they 


will impede it. Hence, the proposition that the PEIGI 
or nature spoken ofin the verse is necessarily helpful 
to the karmayogin is not intelligible. 


(2) The verse says that even one who knows 


better, acts, however, in accordance with his PEIGI -It 
is important to mark the force of ‘even’. It connotes 
a conflict between theory and practice. It shows that, 
while the spirit drags one way, the flesh drags the 
other way. This is hardly consistent with the supposed 
harmony between karmayoga and PEAGI . 


same. pee language of the verse conveys an un- 
(Of regret that men are too often victimized 
arasen and prejudices, in disregard of reason. 
a8 they si y they fail to overcome inclinations 
tation TEn . to do. In Ramanujacharya’s interpre- 
hand in = 1S no vein of regret at all. On the other 
gnana euedhat every man, be he a karmayogin, 

yogin, or the seer himself setting an example 


z n a ought to follow wala. How the present 
» that aman does, in fact, follow his own nature, 
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should be read in the imperative sense, that every 
one ought to do so, it is difficult to understand. 


(4) Itis said by Ramanujacharya that the rest 
of the chapter, down to the end, deals with the 
difficulties and impracticability of gnanayoga. We see 
that the rest of the chapter mostly deals, in fact, with 
the restraint and conquest of the senses. It cannot 
be said that to restrain and conquer the senses is 
within the province of gnanayoga alone. The 
karmayogin has to overcome passions and prejudices 
as much as the gnanayogin. Unless senses are subdued 
and work is done without desire of fruit, for the sake 
of God, no one has a right to call himself a karmayogin. 
Let us never forget that by ‘karmayogin’ is not meant 
a mere doer, but a dispassionate, disinterested doer, 
defined over and over again in chapter II. Thus, the 
power and temptations of the flesh stand as obstacles, 
not only in the path of gnanayoga but of karmayoga, 
as also of bhaktiyoga. It is an enemy of yoga in general. 


It seems to me that, in the simple and broad 
statement of the verse setting out the power of nature 
and habit over one’s conduct, it is impossible to thrust 
and force the idea that nature is a friend of karmayoga 
or that it is a foe of gnanayoga. Leaving this alone, 
let me turn to some of the other points expressly 
mentioned in the verse. 


It is said that ‘even the knower’ alata, is drawn 


away by his ¥ft. Who is the ‘knower’ herein referred 
to? Sankarananda says that the knower is one who 
has realized Unity with Brahman, whose hoarded 


716 The Bhagavad Geeta 


instincts have been uprooted and whose doubts have 
been destroyed. Such a sage, too, we are told, does 
work to keep body and soul together under the 
influence of habit. 


It may be observed that Sankarananda is, of 
all Adwaitic writers, the one writer who eagerly and 


enthusiastically jumps at the word {JIA wherever it 


occurs, and forces it to mean “the Monists’ Realization 
of Oneness”. In this context, it is difficult to see how 


qida could mean such a seer. In the first place, such 
a seer does no karma worth the name. Secondly, he 
has overstepped the limits of karmayoga and passed 
beyond the pale of inimical passions and prejudices. 
What Sankarananda says about the seer’s food and 
doings for avoiding suicide, is hardly in point. It is 
not wrong for the sage to eat and live. Such an act 
is not forbidden by the Shastras, and there is no conflict 
between his knowledge and doings in such a case. 


As pointed out by Desikar, the ‘knower’ here is 
not the seer who has visioned God. Nor is he one 
whose knowledge is confined to material sciences. He 
is one who has studied Shastras, and knows moral 
and religious truths, but who, in practice, finds it hard 
to resist instinctive and acquired Tava eee 


At the end of the verse occurs the observation 
Mg = ‘what will compulsion do”. It is 


a leading question suggestive of the answer ‘No ; 


sean T doubt arises, ‘whose compulsion?. Sri 
3 f Swers ‘com: ulsi 5 ae 
vidual himself on hi pulsion imposed by the indi 


S Own mind’. Hands and legs may 
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be bound, senses held under control, even the mind 
may be forced and restrained, — all this will be of 
no avail, if instincts and nature draw him away into 
the wrong path. Ramanujacharya thinks that the com- 
pulsion referred to is one imposed by the Shashtras. 
This view is not open to any serious objection. 


Shankaracharya’s gloss, at the end of his note 
to this verse, runs as follows : — “Compulsion imposed 
by Me or anybody else.” ‘Me’ refers to Sri Krishna 
understood as God. His commentators bring out the 
meaning of their master that God himself cannot 
destroy the power of Prakriti even if He wills it. I 
venture to point out that to speak of God in this manner 
is derogatory. It is highly disparaging and derogatory 
to say that God Himselfis powerless even if He should 
will it. A better explanation, in fact, one that should 
be adopted by all theists believing in the omnipotence 
of God, is that Prakriti itself is His Servant, that it 
is He that endows it with the Power it possesses, and 
that He does not choose to destroy that Power. 


34) Shes eae UTE ATTA | 
aa aaa et Tae N 


fRA, efor... of every sense 
ay 


_. in respect to the object 
SEAL .. love and hate 
BEICH _. indispensably persist 
wat: .. of them 
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q soo not 

IH ... power 

SIUEN .. he shall come under 
At R .. they indeed 

Ta a of him 

qit .. are enemies 


“In respect to the objects of every sense, love 
and hate unavoidably persist. Let him not come under 
their power ; for, they, indeed, are his enemies.” 


If all beings follow their own nature, instincts 
and inclinations, and if coercion be of no avail, it follows 
that scriptural injunctions have no purpose to serve. 
Nor is any use conceivable of stating rewards and 
fruits. This doubt is sought to be answered here. 


Madhusoodana has a long note of explanation. 
He thinks that the term rata which, it was said in 
ine last verse, is all-powerful means only ‘hoarded 
experience’. By itself, it is feeble. Added to love and 
hate, it works with a might irresistible. Love(or passion) 
is the result of two elements, namely, (1) failure to 
see that forbidden pleasures are associated with evil 
hae hereafter, and(2) a conviction that they are 
ae riving, Hate likewise consists of two elements: 
allure to see the blissful aspect of enjoined doings 
aon ae and (2) a strong belief of their irk- 
elements each, it is the 
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associated with penalties, and that disliked things, 
such as religious and moral duties, are associated with 
blessings and rewards. As these teachings destroy one 
of two elements constituting love and hate, these latter 
are nipped in the bud before they are born. Mere 
Prakriti, being feeble without their help, does not 
prevent further progress in true knowledge and 
morals. Hence, Shastras have this great purpose to 
serve, namely, that they prevent love and hate from 
being born. Thus opines Madhusoodana. Notwith- 
standing the ingenuity of the explanation, it has to 
be observed that it is not convincing. The last verse 
said almost conclusively that all beings pursue their 
own Prakriti and that coercion into other channels 
is of no use. It was not stated there that Prakriti 
by itself is feeble and powerless, and that it derives 
all its strength from love and hate. If love and hate, 
understood as something quite distinct from Prakriti, 
be the determining factors of conduct and character, 
and not Prakriti, the last verse should have said so 
and left Prakriti alone, which, by itself, is a appar- 
ently innocuous. 


If Prakriti be so easily manageable by the 
Shastras doing away with love and hate, itis difficult 
to see why any fuss was made of Prakriti being ir- 
resistible, and why Sankaracharya said ‘Even God 
could not resist its course by restrains’. 


Sridhara attempts an explanation more or less 
Similar. He says that, once a man gets beyond his 
depth, it impossible to save him. But, before he proceeds 
or is carried far, Shastras step in like a boat, and 
save him from being drowned. Love and hate being 
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overcome with the aid of Shashtras, in good time, 
Prakriti is no longer powerful. 


It is difficult to see why Prakriti is so narrowly 
understood. It means innate nature literally. It means 
hoarded experience, whether the hoard was acquired 
in this life or in the past. This experience is blended 
with love, hate, avarice, delusion, egotism, and envy, 
the six internal foes of man usually spoken of. It is 
but right that, in thinking of Prakriti as being mighty, 
all these elements are understood by the word. It is 
inconsistent, and implies also violence to the text and 
context, to speak first of Prakriti’s might and, in the 
next step, to say that not Prakriti, but something 
else, is the hostile source of harm. 


If one’s nature be bad, one does not turn to the 
holy Shastras at all. He does not give them a chance 
to deal with him and remove love and hate for him. 
Thus Sridhara’s note that, before love and hate 
dominate his will, Shastras manage to seize hold of 
him, involves an argument in vicious circle. 


There is, no doubt, some difficulty in reconciling 
the last verse with the present verse, if every word 
of both be understood far too literally. It is but right 
to understand the word Prakriti to include nature, 
hoarded experience and the brood of passions it is 


blended with. Otherwise. i f 
as mighty. Se, it could not be spoken 0 


z Sri Madhwa thinks that the predication fue 
i ALT is not to be too literally taken under all 
ircumstances. It does not mean that compulsion or 
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pressure is absolutely of no avail. There are men of 


various grades of nature. If one is of wicked Sa 
out and out, if his wickedness be ingrained in the 
soul or spirit itself, the proposition that coercion is 
of no avail is true. If, however, the man is not wicked 
by nature, and if he is ignorant or bad only by reason 
of environments and extraneous influences alone 
(which also constitute Prakriti in the sense of hoarded 
experience), then Shastras reform him slowly and by 
degrees. Passion, hate, and the rest of the brood, are 
thus, no doubt, not absolutely invincible, but great 
and mighty is the effort to be made to conquer them, 
constituting, as they do, a weighty legacy of instincts 
and inclinations left to us by untold lives in the past. 
Hence, in Vivriti, at the very end of the commentary 
of this verse, the author adds, “this verse applies only 
to those who are inherently good, not being disquali- 
fied by nature”. 


Ramanujacharya’s view follows his chiefidea that 
gnanayoga is a risky business altogether. He under- 
stood the last verse, as, in effect, an injunction to 
follow Prakriti, and according to him, the present verse 
shows how and why Prakriti should be obeyed and 
followed. Love and hate being established inextrica- 
bly in respect to every sensuous experience, the 
gnanayogin provokes their hostility and onslaught, 
by trying to shut up the senses and subdue them. 
As he sails against the wind and the stream, he runs 
great risks. On the other hand, the karmayogin sails 
along the current. He gives senses and sense-objects 
a free scope and befriends them, so that love and 
hate are not his foes. Hence, the verse enjoins on 
every one not to venture on gnanayoga. 
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This creed as to karmayoga’s superiority to 
gnanayoga has already been noticed in several places, 
and repetition is needless. 


It seems quite wrong to imagine that the context 
speaks disparagingly of the gnanayogin. It is equally 
unsound to fancy that love and hate are inimical only 
to the gnanayogin and not to the karmayogin. It has 
been already pointed out (under the last verse) that 
the karmayogin has the hard task of overcoming 
sensuous temptations as much as the gnanayogin. 
While the verse says, in plain language, “Do not get 
under the power of love and hate,” to say that the 
injunction is to avoid gnanayoga is, to say the least, 
very highly strained. 


35) Tae Payor: TETRA | 
aai fad Fa: RAA wares: Ul 


FAT. a of greater merit 
ai: is one’s own Dharma 
fT: i though imperfectly done 


TAT 3 than another’s Dharma 
Sage... well done 

aÑ in one’s own Dharma 
Fai death 


1S of superior merit 
another’s Dharma 


is beset with fear (dire consequences). 
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“Of greater merit is one’s own Dharma, though 
imperfectly discharged, than another’s Dharma well 
done. It is better to die in one’s own Dharma. Another’s 
Dharma is beset with fear.” 


Chapter III opens, it may be remembered, with 
questions by Arjuna. He asks (1) why should I be 
called on to do karma such as battle, which is selfish 
if engaged in for the sake of pelf or power, and is 
pure if carried out as a mere duty. Are there not other 
duties, such as of a Sanyasin, which are not ambigu- 
ous in this manner, which do not admit of selfish and 
mercenary fruits, at all, and which have to be per- 
formed only in a spirit of purity. This is one question. 
He also meant another. (2) “If I must engage in 
ambiguous actions as above explained, why, of all such, 
should I plunge into the task of fighting wherein hot 
blood and passions have so large a play? It is in- 
conceivable that any one can fight without an out- 
burst of temper; and you have devoted many a verse 
to the value of subduing passions and controlling the 
senses. If so, why should I take to a line of work where 
passions are unavoidable?” 


Sri Krishna proceeded to answer these doubts 
of Arjuna. He says that Arjuna being one specially 
qualified like Janaka and Priyavrata, to be in the 
world but not of it, he was bound to work hard and 
strenuously, without being affected by it. His path 
was Karmayoga and it was his privilege as well as 
his duty to reach salvation through it, without the 
need and help of renunciation. Having discussed this 
in numerous verses, Sri Krishna touches on the second 


question now. 
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Says Arjuna, ‘Why should I fight, rather than 
follow a peaceful occupation?’ The Lord says that to 
die in one’s own Dharma is better than to proper in 
another’s, however well the latter may be discharged. 
Says He, “To fight is the duty of your caste and order. 
You ought to perform it. You are competent to do it 
well, without giving way to passions. But, assuming 
you error in details, that does not matter. Even an 
imperfect performance of one’s own Dharma is of 
greater merit than another’s perfectly executed.” This 
is the purport of the verse. To this very effect, Arjuna’s 
mother had sent him a stirring message the day before 
(Vide Bharata, Udyoga ; verses quoted in the Sanskrit 
portion), saying “To you, mendicancy is forbidden and 
agriculture is unsuited. You are a kshatriya, which 
means one who protects by means of wounds. Then, 
where is misery greater than mine, that I, being the 


mother of a warrior, have to depend on alms to quench 
my hunger.” 


In commenting on this verse, Ramanujacharya 
and Desikar have indulged in a great deal of forced 
construction. Their rendering may be summed up thus 
:— One’s own Dharma, here, is karmayoga. Another’s 
Dharma 1S gnanayoga. Karmayoga is one’s own, be- 
es it is easier and less risky than the other. 
Coc E therefore superior in merit to 
ee t is the intention of the context to de- 
a pee I and dissuade every one from trying 
up to ESE well performed, with sustained effort 
so. Hence ne on be good. But no one can do it 
means gr e expression “another’s Dharma well done 

snanayoga well begun but soon adandoned. 


All karmayoga is necessarily A ‘selfish’. It consists 
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of a higher and a lower grade, the higher one aiming 
at Divine knowledge as its fruit and the lower one 
aiming at Swarga or mundane rewards. The latter 
karmayoga is useless. The former has this efficacy 
that, if the man dies, the thread is taken up easily 
in the next or later births. On the other hand, 
gnanayoga well begun but abandoned means a dead 
loss of effort. It does not admit of being resumed in 
later births. Hence it is beset with dire results. The 
verse, it may be seen, uses the T4H word. If Dharma 
of another individual were meant, the expression would 
be wrong. For, the duty of one caste or order is veritable 
sin (aaa ) for another. It is not Dharma at all to him. 


Then again, wal means ‘of greater merit’. The com- 
parative degree implies the positive that is merito- 
rious, though less so than tad. But to a Brahman, 
for instance, of the Grihastha Order, the duty of the 
warrior Grihastha is no Dharma whatsoever, and 
much less is it to him associated with any merit. Hence, 
aq and WA are not to be understood in the ordinary 
sense of one’s own Dharma and another’s Dharma, 
having regard to the established rules of caste and 
order. They therefore stand for karmayoga and 
gnanayoga respectively. Further, Arjuna did not, as 
a matter of fact, urge that he would practice a Dharma 
of some other caste or order.” 


These are the chief points I gather from 
Ramanujacharya’s Bhashya and Desikar’s Tatparya 
Chandrika. I regret that the reasoning seems far from 
convincing. The fallacy at the bottom, on which the 
whole superstructure rests, is that Sri Krishna has 
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anywhere depreciated gnanayoga as inferior in merit 
to karmayoga. Nor has He done so in the present 
context. 


In Ramanujacharya’s theory, gnanayoga is for- 
eign to everybody’s nature and karmayoga chimes 
in with the nature of all. Hence, in calling Gnanayoga 
‘another’s Dharma’, who is the person referred to as 
another? It is not conceivable who that ‘other’ can 
be, for, none exists who is not sheathed in matter 
and influenced by it. Why should gnanayoga be 
described by this inaccurate and purposeless expres- 
sion "HH ‘another’s duty’?. The rendering of agh, 
so as to mean Gnanayoga well begun but abandoned, 
is equally forced. There is nothing in the word to 
indicate the idea of “begun” and “abandoned”. The 
author sees the absurdity of the position that 
énanayoga well and truly done is still inferior to 
karmayoga badly practiced. But, rather than aban- 
don his pet theory of gnanayoga’s inferiority, he imports 
into the word an idea that is not there and says that 
the reference is to an abandoned gnanayoga. 


of a diffe y may be a sin to ano 


in respect 
Sense, it is admissible to call it Dharma though 
it is no Dharma. It has 
never wished to practise 


; ot accurate. He has been 
repeatedly urging on Sri Krishna that he would give 


hatriya Grishasta and take 
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It will be seen that a fine distinction ihes been 
drawn between a higher and a lower Karmayoga, 
according as the fruit aimed at is Divine knowledge 
or mundane reward. But it is a misnomer to call any 
worker for pelf and power a Karmayogin. He is merely 
a worker, and no yogin at all (Vide definition, verse 
48, chapter II, for example, — “Renouncing attach- 
ments, to be balanced evenly in success and failure 
is yoga”). Karmayogin of the higher grade has been 
misconceived to be a +A doer, simply because he 
aims at Divine knowledge. Shastras not only permit 
but even command such an aspiration. Hence, such 
an aspirant is not a selfish or mercenary individual. 
He only works for the sake of God. 


As to the statement, that the Karmayogin, dying 
as such, easily picks up the thread in the next or later 
births, while the Gnanayogin is incapable of doing so, 
it is difficult to appreciate the logic, cogency, or authority, 
of such a theory. Interrupted by death, both the Yogins 
are similar in situation. Why should one be capable 
and the other be incapable of resuming his own yoga? 
Why should interrupted karmayoga be a blessing and 
interrupted gnanayoga a curse and calamity? 


The reader will excuse this long note. But es 
idea so largely harped on is peculiar, — not share 
by any other commentator, as far as I can see. 


The author of Urkarsha Deepika 
(Sankaracharya’s annotator) sets out an explanation 
of this verse different from and in addition to his 
master’s. It is to this effect. TT is the knowledge 
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of the self. WIA is the way of the senses, including 
all worldly pursuits. Self-knowledge is superior, though 
imperfect. Worldly pursuits carry little merit. To die 
in self -knowledge is good, for, death then means 
release from bondage and liability of rebirth. The 
sensuous world, on the other hand, is beset with feat, 
for, it means birth and death, again and again, in 
the cycles of Samsara.” 


The interpretation seems quite out of place in 
the context. Just a little before (Vide verse, 30), “Do 
you fight free from mental fever” is the exhortation 
to Arjuna. Why should the Lord at once go back on 
his injunction and call upon Arjuna to give up every 
worldly pursuit and retire into self - realization? It 
is difficult to see why the pursuit of the senses should 


be called by the unusual expression Wa. fat Is 
rendered by this writer to mean “stripped of material 
influence.” This also jars with the drift of the lessons 
being given here. fiai Means only ‘death’ i.e., the 
Severance of the gross physical body from the soul 
within. It involves ordinarily no release from, #8; 
l.e., liability of re-birth. It is hard to see why and 


how the said word connotes “absolute emancipation,” 
as the writer thinks. 


Hence, the best re 


nderin is the 
one that follows the plai g of the verse i 


n meaning. There is no need 
cane it is inaccurate or untrue. Caste is 
includi : even by some savants of the West, 

ing the missionary Abbe Dubois, as one of the 


happiest products of Indian civilization, that has sav: ed 
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the country, during these long ages, from degradation 
and ruin. This is no place to enter on an explanation 
or discussion of this view. 


In verse 13 of chapter IV, Sri Krishna is going 
to say, “The four castes were created by Me, with 
reference to qualities and actions”. The division is 
logical, natural, and has been beneficial. It is of the 
utmost importance in social and political economy, 
that every one should discharge his own duty with 
all his heart and might, and not hanker after another’s 
avocation seemingly more prosperous cr less distaste- 
ful. At that rate, society can hardly get on. In pondering 
over the import of fr applied to tn, the reader 
may think of a Prakrita verse in the Prelude to Act 
VI of Kalidasa’s Sakuntala. There, a low fisherman 
says to a Policeman who scorned him for his low life, 
“The occupation of one’s own birth is, Sir, not to be 
despised, indeed, because it is seemingly low. The 
Deekshita Brahmin kills the sacrificial victim, but 
he is not, on that account, to be deemed a hard-hearted 
person devoid of sympathy and kindliness.” Sri Krishna 
accordingly puts it most emphatically, “Death in one’s 
own dutiful occupation is far better than life and 
success in alien and forbidden professions.” 


SJT IIT — 
36) A ka VARISa TT A ET: | 
afea arita aorta ARTE: U 
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N 
wo 
(©) 


Arjuna 

said 

Then 

By what or whom 
goaded 

this 

sin 

commits 
Man 

against wish 
even 

O! Krishna 
by force 


as if 


dry A4aag 7a dg 


impelled 


Arjuna said, “Goaded by what, then, does the 


man commit sin even against his wish, O! Krishna, 
as if impelled by force?”. 


Commentators have felt difficulty in explaining 
why Arjuna asks such a question, The forces at work 
in making a man sinful were set out by the Master 
in many verses in chapter II and chapter III. Verses 
62 and 63 of chapter II traced the downward slip from 
the moment a man muses over objects of pleasure, 


pa TIN out how he slides down step by step through 
achment, desire, anger, delusion forgetfulness, and 
loss of reason, to fin , 


al ruin. Verse 67 of chapter I 


why 
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pointed out the danger of roving senses. Chapter ITI, 
verses 27, 29 and 30 showed the inward and outward 
prompters of our actions, how God is the primary 
prompter, how our lower nature operates under His 
will, how senses play their part, as also external causes 
and things. Verse 34 distinctly pointed to love and 
hate along with other passions of the kindred group 
as mortal foes. In the face of so many pointed lessons, 
there should hardly be any occasion for Arjuna to 
ask again, “What is the impeller of sin?”. 


Sankaracharya’s explanation is that the teach- 
ings of the Lord had been scattered and diffused, and 
Arjuna had failed to grasp the true meaning properly. 
Hence, he wished to know the truth briefly and 
succinctly so as to be sure and certain. It need hardly 
be observed that this explanation reflects little credit 
on Arjuna’s intellectual qualifications as a pupil of 
Sri Krishna. It further throws some discredit on the 
Teacher, too, that He had not yet taught what He 
meant to teach, in a sufficiently clear and compact 
manner. If we can account for Arjuna’s question only 
on the hypothesis of his dull understanding, of course, 
there is no other go. But the doubt is, are we bound 
to do so? 


Neelakanta offers explanation in another way. 
It may be stated thus, “Prompters of human action 
are (1) God, (2) religion and ethics, and (3) passions. 
Of these, the last viz., love and hate should be elimi- 
nated, because they imply a consenting volition, and 
Arjuna’s question relates to one who sins against or 


without his wish (Aft=8 in the verse). Religion and 
ethics too are to be eliminated, because they operate 
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only through wishes and desires. God, too, is out of 
the question, because He impels to action in accor- 
dance with one’s Karma, Dharma and Adharma. 
Otherwise, He would be guilty of partiality and 
favouritism. Thus, the three possible prompters being 
eliminated, Arjuna asks, “If not these, what or who 
else is there who could be thought of as the inciter 
or sins?” 


This reasoning is based on a fallacy. It is one 
thing to say that all actions and efforts rest on a 
consenting will and quite another thing to say that 
aman necessarily wishes or desires a particular result. 
At the point of the sword, a man may give up his 
ring to a robber. In this case, his delivery to the robber 
is preceded by muscular action based on a consenting 
will. But surely, he does not wish the result. What 
Arjuna means by SIGES and daq is obviously the 
compulsion implied in coercive acts as of a brigand. 
Hence a man may be carried away by passions, 
although he might know better and really desire the 
contrary. On this imagined inconsistencey, Neelakanta 
eliminates passions, Dharmadharma (amit) and God 
from the category of impellers. 


If such were the meaning of Arjuna’s doubt, we 
might expect a suitable reply to it in the words of the 
Lord. He would have met it by referring to the supposed 
conflict and reconciling it. As there was no conflict 
at all, the Lord Says nothing about it in his reply. 


kane language ofthe text raises the doubt whether 
“ p wished to know who was the enemy of righ- 
ess, or which one was the leader of the foes: 


Arj 


teo 
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If we remember that he had been abundantly told, 
in chapters II and III, of who the enemies were, and 
if we hold also that Arjuna was a fairly capable pupil, 
his query cannot reasonably be about who the enemy 
was or the enemies were. The probabilities, therefore, 
point to the view that Arjuna wishes to know who 
is the most powerful of the foes. This is the inter- 
pretation of Sri Madhwa. Arjuna, in effect, says, “I 
remember and have assimilated all your lessons on © 
this subject. I see that love, hate, avarice, delusion, 
pride and envy, are the enemies of goodness. But you 
have not told me whether all these are of equal potency. 
Assuming they are not, please tell me, O! Krishna, 
by which one among them sin is prompted and brought 
about as if by force, and in spite of the sinner’s wish”. 
In this interpretation, Madhusoodana concurs. The 
agreement on such a point between Sri Madhwa and 
Madhusoodana is of value and significance. 


The reader may see that the theme starting with 
this question of Arjuna is, truly speaking, a digres- 
sion. He was being taught his duty about karma 
and the spirit with which he should engage in work. 
It was not quite germane to the subject as to who 
or what, in particular, forcible impels to sin. But the 
digression is not altogether out of place and alien 
to the main theme. For, verse No. 34 spoke pointedly 
of love, hate etc., as enemies, and it was admissible 
that Arjuna should wish to know of their relative 
potency inter se. 


The word S14 introduces this digression. It always 
marks off a new theme. It also means here, what is 
denoted by “then,” so that Arjuna says in effect “you 
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have already told me of PEIGI in the sense of God to 
be the chief doer in all our actions. It is well known 
that Devas presiding over the organs of sense are 
also doers and prompters, next to God and under His 
will. I am the son of Indra and I know this, being 
a Deva myself. Next after God and after Devas too, 


(aq), who is the chief prompter?” 


While many enemies had been referred to before, 
the fact that Arjuna asks in the singular number 


4 is a further indication that he wanted to know 
of the enemy’s chieftain rather than of the host. 


Ramanujacharya continues, in this verse, the 
strain he has been harping on, about gnanayoga being 
more difficult and risky than karmayoga. In his 
opinion, the man spoken of in the text is one who 
has entered on g§nanayoga. Arjuna’s question does 
not, in his view, relate to the karmayogin at all, but 
1s confined to the other. He wishes to know the 
obstructor of the gnanayogin, by whose compulsion 
the latter lapses into sin, against his own better 
judgment and wish. Desikar states the case for the 
questioner thus : — “Sir, you told me that every man 
follows his own nature, by which you mean his own 
past hoard of instincts. These instincts operate through 
volition and wish. If a man wishes and adopts 
E&E PE, og a, and, therefore, does not wish for sensuous 
E is impossible that those instincts can draw 
“iar ; ot make out how instincts prompt 

l Sanst gnanayoga.” 
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Here we see that Desikar’s point of view seems 
different from Ramanujacharya’s. However, we are 
not concerned with it. But what we have to notice, 
however, is that, if Arjuna wanted to know how 
instincts could operate without the aid, or in spite 
of, the will on which love and hate depend, Sri Krishna 
should have addressed Himself to allay that particu- 
lar doubt. He should have told Arjuna what special 
potency is possessed by “instincts” in that they are 
able to impel the sinner, apart from the wishful will 
and its off-shoots of love, hate and other passions. 
Instead of doing so, we see that Sri Krishna leaves 


the instincts (M471) alone and picks out AM ‘desire’ 
as the arch-enemy of righteousness. 


It may be seen from Ramanujacharya’s commen- 
tary that the word Wis taken to mean every enjoyment 
of the sense organs. The word means sin which consists, 
ordinarily speaking, of forbidden enjoyments only. The 
text uses the expression aa WT: "this man". There 
is nothing to show that only the gnanayogin is con- 
templated here to the exclusion of the karmayogin 
who is as much on the path of righteousness as the 
other and has to face the hostility of passions to the 
same extent. 
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ATTA a The Blessed Lord 

TATA a said 

Hla: S desire, greed 

vq; E it or he is 

AUT: ra anger 

Uy: R it or he is 

TEJET: R born of Rajoguna 

Fekete: oe it or he, is all-consuming 
Fea ie inciter of the greatest sin 
fang N know 

RGI him or it 

E here 

fui the foe 


The blessed Lord said, — 


“It (or he) is desire ; It (or he) is wrath, all- 


consuming inciter of the worst sins. Know it (or him) 
as the foe here.” 


ugo answer to the query of Arjuna is, that the 
ey is desire or greed. That is the chief, 
pees a a llevan its wake. From desire is 
it means th Benes idto be no other than wrath; 
being th at the distinction is fine and subtle : one 
3 t S e cause and the other its effect. Wrath is the 
oa eh ae (UHH) quality and stands for the 

ot the brood viz., avarice, delusion, price and envy. 


Tetons: 
oe conquered, every one of the rest retires 
; €1S no use of dalliance, with it. It is insatiate, 
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being capable of consuming everything. There is no 
sin it will not abet. It bars the way to every blessing 
here and hereafter. Take it as the enemy, because 
it stands between you and salvation. A great Asura, 
Kalanemi, is the ruling spirit of greed. 


This, in brief, is the purport of the verse. 


In verse 34, Sri Krishna said, “Let none come 
under the dominion of desire and hate, for, they, indeed, 
are his enemies.” As desire and wrath were here 
spoken of as the enemies, one might naturally take 
it that, in the verse under comment, they both are, 
again, mentioned as enemies. Such, however, is not 
the meaning. It is only of the chief enemy that Arjuna 
asked, and the Lord mentions the chieftain only, viz., 
greed. The Lord anticipates the objector who might 
point out wrath, too, as an enemy, and says, ‘not so; 
wrath is but another name for greed, being born out 
of it. So, it is enough to tackle greed, and the rest 
are easily conquered.’ 


That desire alone is the subject of reference is 
clear from this verse and the succeeding verses of 
the chapter. Throughout, the enemy is referred to 
in the singular. — In the present verse, ‘know it as 
the enemy’ is the expression used. Verse 38 ends with 
the words “By it all this is enveloped.” Verse 39 again 
says “By it is knowledge veiled’. ‘It’ in all these places 
means ‘Kama’. In the second line of verse 39 ASU 
‘by kama’ is the word used. The chapter ends with 
the exhortation to kill ‘kama’. Hence, there can hardly 
be any doubt that ‘ama’ alone is referred to through- 
out, it being the leader of the inimical host. 
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It is to be observed that ‘desire’ seems to be at 
the very bottom of samsara. It is, no doubt, of various 
degrees of intensity. Manu says, “All the actions and 
activities, and possessions of man, are invariably based 
on desire.” 


In Brihadaranyaka, it is set out that “man is 
desire - made. As he wishes, so he thinks. As he thinks, 
so he acts, and of this, he reaps the fruit.” 


In Mahabharata, Santiparva, desire is compared 
to a tree of which other passions are roots, shoots, 
and branches ; and the eager worshipper of money 
and worldliness is tied by chains of iron to this tree 
to which he pays incessant homage. 


There is the w 


: i onderfu . d 
in the heart Sproutin l tree of desire plante 


& out of combined delusions. Its 
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main trunk consists of wrath and pride. Spontaneous 
activity is its parterre. Its base is ignorance and it 
is fed on the waters of misapprehension. Its leaves 
are envy and its sap consists of past sins. Mistake 
and care are its branches. Grief is its bough, and fear, 
its shoot. It is encircled by creepers consisting of 
alluring thirst. From greed of its fruits, misers worship 
the great tree, enchained thereto with ropes of iron 
and circling it round and round.” 


God Supreme is no doubt the prompter of 
universal energy and work. Under His will, good and 
bad have their presiding deities and genii. Among 
them, the Asura known as Kalanemi rules over greed 
and he envelopes ever one. (Vide Sanskrit passage.) 


The verse describes Wrath (#14) as born of 
Rajoguna. The qualities known as Sattwa, Rajas and 
Tamas, are elementary states of matter. They per- 
meate, shape and colour, every object. Men’s character 
depends on the predominating element among these. 
Strength, understanding, clearness of mind and sound 
knowledge result from Sattwa. Desireful activity, wrath 
and kindred passions, grow out of Rajas. Sloth and 
idleness is Tamasa. 


“Born of Rajoguna” (GUPEA: ) is the descrip- 
tion applying to Wrath (HT) : so thinks 
Vivritiacharya. Other commentators take it that it 
applies also to (RW) desire. They say that the com- 
pound word (Wit]Waeat:) may be split up and 


rendered in two ways so that the meaning is that 
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AH (desire) is the product as well as the producer 
of Rajas. It is the function of Rajas to allure. Out 
of it, is desire born. Out of desireful appetites, in contact 
with pleasure - giving objects, arise efforts and work 
to grasp them, these being also Rajasic. Hence, Kama 
is connected at both ends with Rajas, as its cause 
and as its effect. 


Desikacharya sees some incongruity in such a 
material quality as Rajoguna producing greed and 
wrath, which are attributes of the spirit, and proceeds 
to account for it by observing, “Just as the heat of 
fire scalds the hand by contact, so do the gunas of 
Prakriti rouse the passions greed and wrath by its 
contact with Atman.” It is, however, not quite true 
to call greed and wrath spiritual attributes. They are 
made of mental stuff also, so they are material like 
gunas themselves (Vide verse 55, of chapter II, where 


desires (ATHT:) are expressly stated to be attributes 
of the mind), 


Among policies of state - craft laid down in Hindu 
books for vanquishing a foe, they speak of four in 


particular, (1) suasion (E) (2) concession (ald) (3) 
division (4&) and (4) chastisement (40g). Here is our 
enemy, greed, to be defeated. Greed is invulnerable 
eae by the very last of these means. It is (Halal) 


can pacify greed 
food for gratific 
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King Yayati in Mahabharata had four sons. He 
became old and infirm, and so, it is said, he applied 
to each of his sons to exchange his youth for the old 
man’s infirmity, as he (the old man) was still possessed 
of lust and desired to continue in enjoyment till satiety. 


The first three sons declined. The fourth agreed. 
Thus Yayati went on with zest, in borrowed youth, 
devising and devouring fresh pleasures with avidity. 
At the end of 1000 years, he found himself no better 
than when he started, his desires continuing as powerful 
as ever. At last, he burst forth, “Never, never, is desire 
appeased by enjoyment. On the other hand, it grows 
higher and higher just as fire flames up with clarified 
butter. The grains of the earth, all its gold and cattle, 
and all its women are not enough for one man. Therefore 
do you abandon desire rather than feed it.” So saying, 
he exchanged places with his dutiful son. 


Nor is greed amenable to ‘suasion’ and ‘division’. 
For, it is a great inciter of wickedness. Its character 
being so bad, peaceful words do not tame it and its 
forces are so strong that a split in the camp is out 
of the question. Hence subjugation by force is the 
only alternative. The very last words of this chapter 
are, “slay it”. 


The verse under comment says “know this the 
foe here’, 3g. What is referred to by the word “here” 
is explained by Ramanujacharya to be gnanayoga. 
In his view, Kama is an impediment only to gnanayoga. 
Why it confines its hostility to gnanayoga only, rather 
than extend it to karmayoga and everything else, good 
and righteous, it is difficult to follow. But consistency 
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compels Ramanujacharya to persist, throughout the 
chapter, in this strain. But 38’ ‘here’is obviously meant 


to denote, in general, the Path of Religion and 
Goodness. 


In Harivamsa and Bhagavata, Skandha VIII, 
the churning of the ocean for nectar is narrated in 
great detail. We are told that God took a beauteous 
feminine form and baulked the Asuras of their hope 
and wish. Disappointed and discomfited, they were 
up in arms in a moment against the Divine Host. 
Leader after leader turned up to conduct the cam- 
paign and failed. At last, Kalanemi, the great and 
powerful, stalked forward, bestriding the world in three 
paces. As the presiding spirit of greed, he could 
influence, though variously, the good, bad and indif- 
ferent, like the smoke of fire, the dust of mirrors, and 
the amnion encasing the foetus of the womb. When 
the Devas saw his great form and triple pace, they 
quailed in spite of their nectar. At last, as the narrative 


goes, Sri Vishnu himself appeared, cut his arm, and 
slew him with his disc. 


The esoteric import of this narrative lies on its 
Surface and need hardly be pointed out. 


38) aA aR waa a | 
Tales meray ATTA 


a -- By smoke 


-= is enveloped 
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ate: .. Fire 

T a9 Just as 
amaai: .. Mirror 

Fetal .. by dust 

q .. Likewise 
aah .. Just as 
IAT .. by the amnion 
Agd: .. enveloped 
Ti: .. the embryo 
qT zs 80 

a .. by that 

Eci ~ This 

aad .. is enveloped 


“Just as fire is veiled by smoke, as the mirror 
is by dust, just as the embryo is enveloped by the 
amnion, so is this enveloped by that.” 


It may be seen that three examples have been 
given to illustrate the operation to kama (desire) on 
men. The significance of three, where one might have 
sufficed, has to be examined. 


Desikar points out that as smoke is attached 
to fire as a co-existing part of it, desire goes along 
with the soul, co-existent and beginningless. The dust 
on a mirror illustrates how desire sticks to us with 
persistence. However often, the mirror may be dusted 
and cleaned, it becomes soiled again and again by 
dirt. The amnion wrapping up the embryo shows how 
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firmly and fully we are enveloped by Desire and how 
powerless we are to get free from it, without external 
help. Thus, the three epithets are meant to lay stress 
on the three cardinal characteristics of Desire, viz., 
(1) that it is beginningless and co-existent, (2) that 
it persistently reverts, however much we may wipe 
it away, and (3) that it embraces us so fully that release 
is unattainable except by means of others’ help. 


Madhusoodana looks on the three-fold illustra- 
tion from another aspect. He says that Desire exists 
quite subtle and unmanifest before the soul takes 
on a gross body. In the embodied being, it becomes 
gross and dense. When it develops into longing or 
yearning, it becomes denser. When the further stage 
is reached of the longing being translated into 
enjoyment, it is densest. Thus the three degrees of 
density are illustrated by the three examples. Smoke 
but touches the outskirts of fire, and does not destroy 
its capacity to burn and scald. Dust so far affects the 
mirror as to interfere with its reflecting capacity. Still, 
it leaves the mirror exposed to view, only its capacity 
is dimmed. The sac of the embryo not only keeps the 
imate in prison and prevents the limbs from move- 
ment, but veils it completely out of view. 


| Sankarananda thinks that the point emphasised 
is the antithesis between desire and knowledge. 
Whereas the former may be said to be dark, opaque 
and inanimate, the latter is light, transparent and 
animate, Desire, enveloping knowledge or reason, 
g lours it perk, destroys its discrimination, and makes 
Pa an lifeless. Thus act smoke, dust and amnion. 

oxe colours the fire dark. Dust kills the reflecting 
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capacity of the mirror, and the amnion renders the 
living inmate virtually lifeless. 


Another writer (Utkarsha Deepika) says that 
‘Desire’ first prevents knowledge from revealing the 
Atman, next, it dims knowledge so that it fails to 
see the external world as it truly is, and, lastly, it 
kills discrimination. 


Anandagiri, the commentator of Sankara 
Bhashya, takes the view that the three examples are 
similar in import, and that the object of the repetition 
is simply to press the point home, by making the 
meaning quite clear. 


There is latitude given to imagination in some 
of these ingenious expositions. None of them has sought 
for authority, nor quoted any. 


Sri Madhwa thinks (vide his Tatparya) that the 
example of the smoke shows the action of Desire on 
beings decidedly good in nature. The dust on the mirror 
illustrates how ‘desire’ operates on the middle class 
of Jeevas. The third example points out how the lowest 
class of Jeevas is held tight. Desire (ATM) thus affects 
three classes of men in three different degrees of in- 
tensity and power. 


Itis said in Brahma Tarka quoted by Sri Madhwa, 
ay RI: Rea TAS aaA | YA TAT HATTA 
Rea 1’ 


‘Desire, ruled over by the Asura Kalanemi, 
envelops all like smoke, dust and amnion. He affects 
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the good, middling, and low Jeevas, in the manner 
respectively of the three examples.” We may remem- 
ber how Dhruva shook off worldly desires as if it were 
but a puff of smoke. But Dhritarashtra’s good sense 
was so badly warped that, in spite of better counsel, 
he invariably yielded to the machinations and insti- 
gations of his wicked son. Duryodhana illustrates the 
third class of men, wicked out and out. So tight and 
overpowering was the hold of greed over him that 
he exclaimed when asked to yield but 5 villages to 
his cousins, “No, not so much space as could be covered 
by a pin-prick.” 


It is easy to study the lesson of the three-fold 
example from another aspect also, as Sri Madhwa 
puts it in Geeta Bhashya. 


Greed veils off God from our view as smoke does 
the flame. God is not affected by the veil but man 
is unable to see him on account of the cloud of smoke. 


Kama affects the mind like dust on the mirror. 
Mental clearness gives place to turbidity and opacity. 


Thus affected, the mind becomes incapable of reveal- 
ing God and the soul. 


Like the amnion, greed envelops the Jeeva 


himself and holds him tight. His freedom is destroyed 
thereby, 


Thus, we see that the Lord did not take the 
trouble of giving us three 


To Say, as Anandagiri doe 
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The last quarter of the verse says, “So, by that, 
this is enveloped,” The antecedent of ‘that’ is obviously 
‘desire’. The antecedent of ‘this’ is not so clear. 


Sankarananda, Neelakanta and others consider 
that the reference is to Gnana, the meaning being 
that Desire warps Gnana, knowledge. In support of 
this, they point to the next verse (39), which begins 
with the words “Enveloped is knowledge by this 
constant enemy.” As the idea of the present verse is 
simply continued in the next one, and as the next 
verse may fairly be deemed an answer to the supposed 
query ‘Well, Sir, you say, by that, this is enveloped: 
What is it you refer to, by “this”?, Sankarananda and 
others thus justify their annotation. 


Desikar thinks that the antecedent is easily found 
in verse 36 — where Arjuna puts his question, “Im- 
pelled by what does man commit sin?” The answer 
to the question is “It is desire (verse 37); Like smoke 
etc., it envelops him.” The word in the text is 34 ‘this’. 
But the neuter is used in the sense of common gender 
with reference to the totality of men. 


Madhusoodana and Venkatanatha think that 
Zd refers to the “mind” rather than to aM of the next 
verse. 


Sri Madhwa thinks that 34 stands for the totality 
of souls with special reference to their division into 
good, bad and indifferent, natures. It may also stand 
for God, Mind and the Soul, as already pointed out, 
which are variously veiled off. 
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If 3€ stood for JM mentioned in the next verse, 


the Lord might well have used the word a4 for 3g- 
the versified line might easily have run thus 


aani FT ggi’ or other words to the 


same effect. 


39) Had Aad Alva reaR | 
FART Bel SLOTS F 


atai ... is enveloped 
II .. knowledge 
wa .. by this 
E knower 


Aam by the invariable enemy 
AIT known as Kama 


aa O! son of Kunti 
S which is filled with pain 
OGREI 


ever craving for more 
q s E 


“The knowled 
this, the invariab] 
is stocked with p 


ge of the knower is enveloped by 
e enemy, known as Desire, which 
ain and is insatiate.” 


By the exam 
the embryo, the ] 
of Desir 


ples of smoke, dirt, and the sac of 
ast verse taught us the operation 
e on the sinning world (34). We see that the 
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modus operandi consisted in truth being veiled off 
from us. In other words sound knowledge in respect 
to God and the Soul is not born, because of the 
domination of Desire. The present verse presents the 
matter in a slightly different aspect. We are now told 
that, assuming for amoment, a man manages to wade 
through the Shastras and acquires true knowledge, 
he is still thwarted by Desire from reaping its legiti- 
mate fruit, namely, God-vision. If the wise man of 
Shashtraic culture and knowledge be thus hampered, 
much more therefore does it follow that the ordinary 
man of ignorance and the superficial scholar is 
seriously hindered and handicapped by this foe. 


While the last verse relates to Desire being an 
obstacle to the birth of true knowledge, the present 
relates to its being an obstacle to the knower in his 
further progress, which, but for the impediment, ought 
to culminate easily in God-vision (nùa). Hence there 
is no redundancy. 


In explaining the relation and connection of these 
two verses, 38 and 39, Sankaracharya and others drag 
the pronoun % = ‘this’ of verse No. 38 into service, 
and say that the antecedent of the pronoun is fur- 
nished by the present verse. The last verse ended 
with the words “Thus is This enveloped by That.” 
The inquirer is supposed to ask “who is it, O Lord, 
you mean by This?”; and the reply follows that the 


antecedent is ‘knowledge’. (QA Haq). 


It has already been pointed out that this ex- 
planation is far from convincing, because %& obviously 
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relates to the sinning world. By whom is the sinner 
impelled to sin? The reply was given by verse 38 that 
he (meaning the sinning world) is enveloped as if 
by smoke, dirt and amnion. No further occasion arises 
for doubt as to who the pronoun ‘This’ stands for. Hence, 
the interpretation of Sri Madhwa and 
Ramanujacharya is that verses 38 and 39 are not 
meant to point out who the enveloper or the enveloped 
is, but how Desire operates. Hence, the modus op- 
erandi is set out in two different aspects in the two 
verse respectively. 


In the first line, Madhusoodana understands the 
word ẸJĦ to stand for the Mind. Utkarsha Deepika 


criticizes this and points out that Jif must mean 
discrimination as in verse 41, where Desire is spoken 


of as the destroyer of 14 and faa. In this latter 
verse, JIT does not obviously stand for the Mind. 


Leaving ‘the mind’ out of account, other com- 
mentators of the Sankara School take ‘discriminative 
knowledge’ as the meaning of JIT. As desire does not 
hamper every discrimination, as, for instance, where 
pacts to worldly and selfish affairs of the flesh, 
to ein o ws the sense so as to make it relate 
says hai ms Spiritual and Divine knowledge, and 
religi x text treats only of Desire as affecting 

gious and Philosophical belief. Sri Madhwa also 


understands to mean th 
ek 1 by a 
true scholar of the ae edge obtained by 


In the first lin 


s e, iti 5 
in two ways so as to Possible to read the sentence 


S to mean 
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(i) “knowledge is enveloped by this constant 


foe of the knower (qi agd giidi Aado), 
(or) 


(ii) the knowledge of the knower is enveloped 


by this constant foe (ald: a4, gd aANT). 


The reader will please note the difference. The 
former is how Sankaracharya and his disciples read 
the sentences. The latter is what is approved of by 
Sri Madhwa and Ramanujacharya. The Sankara 
commentators think that Desire is the constant enemy 
only of the wise and not of the fool. The wise man 
realizes where Desire is precipitating him to, while 
the fool does not. Thus, the former is unhappy long 
before the disaster, as he anticipates it, while the latter 
feels elation before the event, and sees the misery 
only after it fully develops. On this, they argue that 
Desire is the perpetual enemy of one and not of the 
other. This reasoning seems very queer. In the first 
place, it makes the wise man more foolish than the 
fool, because he (the wise man) seems to plunge into 
the paths of Desire with eyes open and meets disaster, 
which, he knew fully beforehand, he should avoid. 
The fool has, at any rate, the excuse of ignorance. 
But, truly, Desire is the enemy of the wise as well 
as the fool, because it leads both to ruin. It is immaterial 
at what particular point or stage, the man scents the 
danger. Surely, poison is deadly if it enters the body, 
whether the victim knows of it or not. 


Thus the proposition that Kama is the foe of 
the wise only, seems quite unsound. 
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In the other construction, which Sri Madhwa 
and Ramanujacharya adopt, to the effect that “the 
knowledge of the knower is enveloped by the foe”, 
the difficulty is that the expression, “ the knowledge 


of the knower” (afta: JIA) involves an obvious 
tautology. A knower is inconceivable without knowl- 
edge, and it may suffice to speak of knowledge being 
shrouded without the redundant expression “knower’s 
knowledge”, as if a non-knower or an inanimate object 
can ever boast of knowledge. 


Desikar surmounts the difficulty by rendering 
qiiia: to mean not ‘the knower,’ but of the knowing 
essence, the soul being in its essence and purity a 
knower as distinguished from the soul as ordinarily 
found with crusts of superimposed impurity, The 


reference to Ma: I is intended, according to Desikar, 


to lay stress on the natural and inherent purity of 
the soul. 


__ Sri Madhwa thinks that the point is to empha- 
size how even the ‘knower’s knowledge’ is warped. 
The knower referred to is the scholar of the Shastras 
as distinguished from the superficial student on the 
one side, and the sage who has visioned God, on the 
other. It is pointed out that even a good scholar (short 
of the sage) is dominated and misled by Desire, and 
it need hardly be said how seriously it affects the 
ordinary man of little learning. To take the sage who 


has visioned God as contemplated by the word alte! 


Dee a ee ae T is one who has transcended 
esires. (S 
59 in pa rle ee chapter II, verses 55 an 
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The reader may note the significance of the 
expression aR. If Ne means ‘always’, it is of 


doubtful force. Desikar says, it (fit) may be lit- 
erally true, because in respect of souls that are doomed 
to eternal Samsara, Kama operates without cessation. 
It is commonly believed that the school of Sri Madhwa 
alone puts forward this tenet relating to eternal 
samsarins. But Desikar’s statement aforesaid is a 
startling eye-opener (vide p.252, Vol. I of the Sanskrit 
Edition of the three Bhashyas, 1910, issued by 
R. Venkateswar & Co). 


It is hardly necessary, however, to render fact 
into “always” or “eternal”. It means “necessarily or 
invariably.” Desire being invariable hostile to spiri- 
tual and religious introspection, the adjective is not 
inappropriate. 


In the second line, the words are fairly easy. A 
great truth is therein accentuated, in that ‘desire’ ever 
longs for the unattainable, and is dissatisfied with 
what is attained. With great zest, we pursue phan- 
toms, and pass through risks and difficulties. At last, 
we grasp what we longed for. But the pleasure ends 
here, and the mind starts off on another pursuit, a 
similar wild-goose chase. Contentment and satiety are 
unknown. The more we get, the more we want, and 
‘enough’ is a word that is absent from our dictionary 
of pleasures. 


40) sfesarttt FART | 
waaay AAAI seta | 
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AEC do senses 


Hq: za mind 

qt: p reason 
wa A of this 
aàr the seat 
Tad e is called 
Ud $. by these 
fanteata an deludes 
vg: 5 this desire (or he) 
at 5, knowledge 
SIC ai enveloping 
feet Lee the Jeeva 


«i 3 
The sense, mind, and reason, are called its seat. 


K these, it deludes the Jeeva, obstructing knowl- 
e ge.” 


_ The thread is continued, of the lesson as to how 
ussite operates. We are told, it is entrenched in the 
senses, mind, and reason. These are our possessions 
ae be at our service. But the enemy occupies 
Ale die Paa being lodged firmly therein, he attacks 

e deeva by interfering with his knowledge. His darts 
He F birth of true knowledge and obstruct what 
The eee have been born from bearing fruit. 
fort and Bie should catch the enemy in his 
Sri Krishna ge nim from his shelter. For this purpose; 
to be the eee out the senses, mind and reason 
which he d where he establishes himself and from 

e derives well-nigh irresistible power. 
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A brief reference to the psychology of Reason, 
Mind, and the Senses, cannot be out of place in this 
connection. In order that volition may act, it is 
necessary that intellect should marshal experiences, 
store them in distinct pigeon-holes of the brain, and 
produce them whenever necessary in groups of 
associated ideas. Unless this is done, no wish for a 
coveted object is possible. It is the whole history of 
the object including all the pleasure it ever gave us 
or others in the past, that should stand before the 
mind’s eye and fall within the mental purview, before 
a wish can be directed to it. Thus, unless desires secures 
the strong aid of the intellect, it is abortive of results. 
Generalised and classified experiences, impressions, 
thoughts, and ideas, making up bundles of concepts, 
fall within the operations of Reason ; and their value 
in directing human efforts, activities, and civilization, 
cannot be over-estimated. It is this that elevates the 
animal into man. 


Lower than buddhi, is mind, the internal organ 
which receives and transmits sensory messages through 
in-going and out-going nerves. Mind is the storehouse 
of sensations and ideas, in which, these are seized and 
sifted by Intellect and grouped into classified bundles. 
Unless the mind is attentive so as to respond to the 
demands and calls of the senses, eyes, ears, nose, touch 
and tongue, however active they may be, their activity 


cannot result in perception. Hence, desire (#1) cap- 


tures the mind so that it may get stocked with percepts 
which develop later into concepts. 


Thirdly, there are the senses, five of knowledge 
and five of action, which come in contact with objects 
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and convey impressions. The senses are the external 
gates of perception, and they transmit and receive 
messages from without and within. It is needless to 
say how, if the senses are deadened, there is no 
possibility of any wish being carried out. 


This brief notice of psychological functions should 
suffice for understanding what Sri Krishna means 
by speaking of desire being lodged and entrenched 
in the senses, the mind, and the reason. 


In Hindu Psychology, mind is only an internal 
sense like the eye or the ear which are external senses. 
Buddhi being a part of the mind, Sri Krishna might 


have used the word senses siaa alone to denote 
all that He wished to refer to. But He chooses to confine 


g-aatteT in the text to the external senses, and speaks 


separately of mind and reason, having regard to their 
prominence and importance. 


In Kataka Upanishad, the soul is described as 
the chariot-master, and the body is said to be the 
chariot. Reason is the chariot-driver, and mind, the 
reins. The senses are the horses and sense-objects 
are fields for their roaming. This is a beautiful smile 
a bring the truth home that, if we let the horses, 

e reins and the driver, go out of control, the master 


and the car precipitate into the pit with a crash. AH 


our foe, seizes hold of these accessories of the chariot, 


and brings about the ruin of its master. 


There is another fi j 
o ine allegory set out in 
Puranjanopakhyana, Bhagavata, Skandha IV, Chap- 
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ter 25. The passage is quoted in Sanskrit and will 
repay perusal. Buddhi is described as the lovely spouse 
of the soul. She is served by the mind and the ten 
senses, besides numberless slaves in the shape of 
pleasure-giving objects. She is filled with desire and 
moves about to charm and enchant the will. The sequel 
is that the Jeeva allows himself to be enslaved by 
her and goes down upon his knees in abject surrender. 


41) cera Aaaa Fas TTT | 
TAT Tole et AAA I 


TTT therefore 
a you 
ziat senses 
SICU first 

fama controlling 
REGER] O! Arjuna 
Watt sinful 
mle destroy 

R indeed 
RGI this 
PIGICRICCIEIGLS destroyer of every knowledge 


and wisdom 


“Therefore, O! Arjuna, controlling the senses first, 
do you destroy this sinful killer of every kind of 
knowledge and wisdom.” 
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The control of sense consists in turning them 
away from sensuality. Even if the contact occurs, self- 
control lies in keeping the mind and reason indif- 
ferent to, and out of touch with, the sensations. Even 
if the mental functions do follow, one ought to see 
that the mind and reason are not affected and 
dominated by it. 


The principal predicate of the verse is “kill him.” 
“Him” relates to kama and kalanemi. Some commen- 


tators read the word a into aR (adding f to the 
verb and making the whole a single word) ; and the 
meaning then is “abandon him”. At the end of the 
chapter, it may be noted that ate is used again. There, 
it is not possible to read IRR. Hence, it seems better 
to read @fé here also and let alone the next word R 
which means ‘verily or utterly’. To speak of utterly 
destroying Kama and Kalanemi is not inappropriate. 
Although Sankara Bhashya adopts SRI, his commen- 
tator thinks that SR is the true reading, but that the 
meaning of WR itself is, ‘abandon’, for, Desire is not 


= animal which can be killed as by cutting off its 
ee After all, the differences is subtle and unimpor- 
ant, and it seems admissible to read either way. 


as He has to be killed or abandoned, because (1) 
; 48 sinful (WT) and (2) because Wee, oem 
ae and fara. ‘Sinful’, because he instigates sin. 
i. et s Kalanemi, the Assura, he is truly sinful, 
ae : ot wickedness, He veils off knowledge like 
ESS andl the Sulin o-sac, and his sinful nature 
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is evident. As the result of his work, men commit 
sins. Manu says, “From errors of the body, men are 
born trees and fixtures : from those of speech, they 
become birds and animals : from those of the mind, 
they are born low among men.” 


The words alt and fara are elastic. They mean :— 


(i) A is book-learning — gathered from 
Shastras. JM is Realized knowledge, God-vision. 


This is the meaning adopted by a majority of 
Sankara-commentators. It is not open to objection. 
We too have understood the work of Kama to lie in 
preventing Shastraic knowledge in the first instance, 
and in thwarting Divine-vision next (see verses 39 
and 40) ; 


or 
(ii) As Sridhara says, a1 is book-learning, fait 
is contemplation ; 


or 


Gii) As Sridhara says also, a4 is Realization 
of God and AJM is book — learning. 


Note : this follows Amarakosha. But Sridhara 
having rendered ala in verses 38, 39 and 40 uniformly 
to mean, reason, discrimination, or wisdom, some 
inconsistency results in departing therefrom. Utkarsha 
Deepika points out this ; 


or 
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(iv) asthe Lexicon atest allows, GRIGI is Karma, 
or observance ; so that knowledge and karma are 
said to be the victims of Kama’s hostility ; 


or 


(v) TĦ is mind and is and qii of gf these, 
Kama is a foe ; 


or 


(vi) as one Abhidhana defines, faa is knowl- 


edge possessed by Gods ; Jq is human. Kama is the 
enemy of both ; 


or 


(vil) as Desikar puts it in a long note, aM is 


knowledge of the Soul in a general way, and fag 
relates to the innumerable aspects, details and dis- 
tnctions, relating to the nature and attributes thereof, 


In the first line, we are told what is the first 
thing the seeker should do, in launching on a war 
with Kama. “Therefore, control the senses first.” — 
Therefore’ sums up all the foregoing lessons. It refers, 
in particular, to the teaching that Kama is firmly 
established in the fortress of our senses, mind and 
Ta An enemy firmly protected thus, cannot be 

ed, unless he is first dislodged from his entrench- 


ment. Hence, “control th j 
a RR e senses and dislodge the 
enemy” is the exhortation. : 


n By He word ‘senses’, we may easily take ‘mind 
Sa reason, also, understood as inner senses. It is 
unimportant to note, that Shastras draw a dis- 
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tinction between Buddhi and Manas understood as 
primal principles in Evolution, and those which are 
manifested inner senses. To make this clearer, we may 
note that Mahat is evolved out of Prakriti and the 


three gunas. From Mahat is born 4f. From Mahat 


and 3f%, is born Ahankara. From Ahankara is born 
a principle which consists of five sub-divisions called, 
mind, reason, egoism, enemy, memory and conscious- 
ness. Into the definition of these, space forbids us to 


enter ; but the distinction is clear. By the word síar 
in the text, it is quite permissible to take mind and 
reason which, being products of Vaikarikahankara, 
are senses in the strict sense of the word. 


The text says, “Control the senses first.” ‘First’, 
implies that this should come early in life as one of 
the early steps to be taken by the seeker. He should 
not postpone it on any account. ‘First’, t.e., before he 
thinks of tackling Kama itself. By restraining the 
senses, kama is enfeebled, and to deal with him bereft 
of his fortress, will be easy. Hence, ‘take care of your 
senses and that will pave the way to the conquest 
of Desire’. ‘First’ i.e., before kama has developed and 
enchanted our mind and reason. Habit is, at first, 
a tendril which the finger-nails may pluck away, but 
when it develops by continued nursing and watering, 
it is soon an oak that no axe can cut down. So is 
Desire invincible when it captures the mind and 
reason, and affects them vitally. ‘Before it has time 
to do so, restrain the senses.’ 


Or as Sankarananda putsit, First’ tackle the senses, 
meaning the external ones, viz., eye, ear, smell, touch, 
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and tongue, with speech, legs, hands, and the two senses 
of evacuation. Leave the mind and reason alone ; for 
these are innocuous unless the external senses aid them. 
First’ means before you turn to mind and reason, address 
yourself to the external senses, for, from the conquest 
of the latter, follows that of the former. 


There is some force, no doubt, in Sankarananda’s 
exposition. But Sri Krishna attaches greater impor- 
tance to the conquest of the mind than to that of 
the external senses. For, early in this chapter, He 
says, Verse 6. “Who stays controlling the organs of 
action, but dwelling in his mind on sense-objects, that 
deluded individual is a hypocrite”. 


Hence it seems for preferable to take the word 
zaar ‘senses’, comprehensively so as to mean the 
inner and outward senses, and interpret the word 
First (Tet) to relate to measures and steps other 
than the control of 44 and ate being postponed. 
However, the point is not vital, and the word SIEU 
in the beginning’ emphasizes the principal idea that 


delay is dangerous and that we should, on no account, 
neglect the senses. 


42) eisai RRRA: T AA! | 
Weed W Ghat PSs aeg T: l 


faa -Senses 
TUT 


are superior 
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NR: .. they say 
ana: .. than senses 

LEY .. higher 

Ha: .. is the mind 

HAE: .. than the mind 

g But 

Ura higher 

ate: is Reason 

q: who is 

Ja: than reason 

Wd: higher 

g but 

a: .. 1s he 


“They say that senses are superior ; than senses 
is the mind higher ; but higher than the mind, is 
Buddhi. But one who is higher than Buddhi is He.” 


The true knowledge of the supreme is the weapon 
for the conquest of Desire. The next verse states so. 
To prepare for it, the present verse teaches us how 
the senses, mind and Buddhi of which we have already 
been told, stand in mutual relation and in relation 
to the Supreme. We are told that senses are higher 
than objects, that the mind is higher than the senses, 
that Buddhi is higher than the Mind, and that God 
transcends Buddhi. 


In Kathopanishad, there is an analogous pas- 
sage on the subject, (III, Mantras 10 and 11). Literally 
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rendered, the Mantras read thus, “Objects are supe- 
rior to senses. Higher than objects is Manas. Budhi 
is higher than Manas, and higher than Budhi, Mahan 
Atman, the Universal consciousness of Hiranaya 
Garbha. The unmanifest is superior to Mahat and 
above the unmanifest, is Purusha (Narayana). He is 
the end, the Supreme goal.” 


The Upanishad passage deals also with the 
Divinites presiding over the senses, mind and budhi. 
The following table sets out Sri Madhwa’s view on 















the point. 

Indriyas | Presiding Arthas, Presiding 
Divinities Ohad Divinities. 
Soma ... Suparni. 
Kubera ... Do 





Soorya ... Varuni. 


Do 












Varuna ... 


Aswinou ... 
.| Agni 
Indra 
Jayanta 


«J| Yama 


«| Daksha 


The Mantras refer to the Divinities thus :— 
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“Higher than the Devas of sensation, are the 
Devas of perceptions ; higher than the Devas of 
perceptions, are the Devas of Manas, (Rudra, Garuda 
and Sesha) ; higher than the Devas of Manas is 
Saraswati, the Divinity of Buddhi ; higher than the 
Devata of Buddhi, is Mahan Atman or Brahama called 
Virincha. The Avyakta (Lakshmee) is higher than 
Mahat ; the Purusha is higher than Avyakata. He 
is the end, He the Supreme goal.” 


Comparing the mantras with the Geeta text, two 
points should be noted :— (1) The Geeta text makes 
no mention of Mahat and Avyakta. (11) While the Geeta 
puts senses above objects, the Upanishad just reverses 
the order. 


Notwithstanding these two points of difference, 
there can be no doubt that the Geeta text and the 
mantras deal with the same subject and set out the 
hierarchy of Divinities and the gradations of what 
they preside over. In the Geeta text, Mahat and 
Avyakta should be read between Buddhi and Purusha. 
There is no intention to exclude them as negligible. 
The Geeta text states a few things briefly and those 
few are the senses, mind, and reason that figured 
largely in the context. 


Sense-objects are placed above senses in power, 
in the Upanished. But the Geeta places senses above 
the other. Various explanations have been given to 
account for this difference. Desikar considers it so vital 
that he thinks the Geeta does dot allude to the Kataka 
Mantras at all, in this place. He thinks the enumera- 
tion in the Mantras at all, in this place. He thinks 
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the enumeration in the Mantras, and the point and 
conclusion pressed therein, are altogether different 
from those of the Geeta verses under comment. But 
all the other commentators are unanimous in seeing 
an identity of thought and matter. 


It may be seen that in one sense, pleasures are 
more powerful than senses, and in another sense, 
inferior. The senses lie dormant and latent until a 
contact with sense-objects occurs. Then they leap 
forward like tongues of electric flash and over power 
the man. Rishyasringa, the adult Rishi, who had been 
utterly unconscious of the difference between the 
sexes, felt tickled by the language and allurements 
of women. He mistook them for a strange kind of 
Rishi tribe, and spoke to his father about these men 
who had attracted his heart. 


In another sense, sense-objects are inferior to 
senses. Senses are illuminative, internal, subtle, 
pervasive, causal, and inspiring, while the others are 
dark, external, gross, pervaded, and inspired effects. 


Hence, both the propositions, viz., the one in the 
text and that of the Mantras, are intelligible. 


If, as Sri Madhwa explains, it is not the inani- 
mate things alone that are described, but also Di- 
vinities presiding over them, the t as to 
gradation receives further light. The deities presiding 
Pa sense-objects are many. Some of them are lower 
than the deities of senses, while others are higher. 
The Geeta statement alludes to the former relation, 
while the Mantras deal with the latter. 
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The theory of gradation is one peculiar to the 
system of Sri Madhwa. The gradations of the inani- 
mate world are of no particular value if that of the 
hierarchy of Divinities is not recognized and realized. 
According to Sri Madhwa, a true and firm belief in 
the relation of the Gods and the Supremacy of Sri 
Narayana is a vital and essential article of faith. 


After the prolonged night of Pralaya, when 
evolution begins, the subtlest forms of matter ema- 
' nate firs, and the denser follow in due course. From 
the unmanifest (Avyakta) issues Mahat. From the 
latter, Buddhi, then Ahankara, then Manas, and so 
on down to gross conditions of matter. When invo- 
lution occurs, each grosser from dissolves into its 
parent which, again, in its turn, is wound up in its 
own parent later, and so on up to the unmanifest 
which at last merges in Purusha the Supreme, dormant 
and quiescent. Involution being a reverse process of 
evolution, the order and sequence of merger and 
emanation in opposite processes is clear. 


Of the Divinities, who are all, of course, eternal 
in essence, being Jeevas, Brahma, the four-faced, is 
the first born, his birth consisting, as in the case of 
every soul, in donning a fresh material body. Brahma 
then gives birth to later beings. He is the father of 
creation in the sense that his body gives rises to the 
body of his offspring. Thus we understand the lineage 
downwards. 


The gradation of superiority and inferiority is 
based on this principle. The deity who is earlier-born 
and who is the parent, is superior to one who is later- 
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born and who is an offspring. The intellect, power, 
and capacity, of the former is greater than that of 
the latter. 


Thus evolution on the twofold planes of matter 
and spirit accounts for the graduated scale of material 
and spiritual ascendancy. 


Each lower Divinity is the reflection of the higher 
one, just as all beings are reflections of the God 
Supreme. The reflected character consists in (1) 
Dependence, and (2) some sort of resemblance. 


We come to the last person referred to in the 


verse as “one who is above all”. The verse refers to 
Him as ‘He’. 


Sankara-commentators think that the anteced- 


ent of ‘He’ is the soul — the Atman, spoken of as ated, 
im verse 40, who is deluded by Kama. 


No doubt, in the school of Monism, the individual 
soul(Jeeva) is identical with the soul Supreme. But 
the former is, for practical purposes, a conditioned 
being, limited and dominated by Avidya and tossed 
about in Samsara by the power of kama. To know 


him is no salvation, It is no better than knowing the 
senses, mind and reason. 


: In verse 59, chapter II, we were told that “even 
relish (meaning HA) turneth away after the Supreme 


is seen.” It is God-vision then, that ki ish, not 
a knowledge of the iac. , that kills relish, 
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In Kathopanishad, Mantra No. 9., I[Ird Valli, 
says, “the man of self-control reaches the Haven which 


is the great abode of Vishnu.” (Qh: Wald dfs: 


WA Te). Hence the goal is Vishnu and it is His 
knowledge that kills Desire. 


Ramanujacharya’s commentary of this verse 
makes out that the antecedent of “He” (@:) is Desire. 
He argues that senses, mind, reason, and desire, are 
our four enemies, the last being aided by the pre- 
ceding three. Arjuna is asked to realize the power 
of these four enemies in the ascending scale of strength, 
and told to spot HH as the worst, and kill him. According 
to this commentator, the Geeta text is not a repro- 
duction of the Kataka Mantras and has no connection 
therewith. 


This rendering of Ramanujacharya is both 
original and startling. 


In the first place, senses, mind and reason are 
no enemies of man. As one of the Upanishadas has 
it, “Manas is of two kinds, pure and impure. The impure 
one is that which is suffused by Desire. The pure 
one is what is free from it. According as the mind 
is impure or pure, is the man a bondsman or free.” 
By themselves, therefore, senses, mind and Buddhi 
are our best friends for purposes of study and knowl- 
edge. But, spoiled by Desire, they are hostile. Hence, 
it is not right to speak of them as foes. It is greed 
and greed alone that is our antagonist. Moreover, there 
was no need to tell Arjuna here that Desire was the 
arch-enemy. He had been told this abundantly in verse 


7/0 The Bhagavad Geeta 


37, chapter III and later. It is some what late in the 
day to begin the point over again by drawing atten- 
tion to who is the foe. It is time that Arjuna was 
taught the ways and means of the conquest. 


It is well known that Desire is an attribute of 
Manas. Sruti itself “HMetacaT etc.,” declares this. How 
such an attribute of Manas can be placed higher than 
Manas and higher even than Buddhi, it is hard for 
Hindu Psychologists to understand. 


One of the chief difficulties of Desikar in ren- 
dering W: to mean Sri Narayana, is that the ante- 
cedent will, in this event, have to be sought for not 
in the Geeta but in the Mantras of Kataka. It is there 
that the passage occurs. “J&T: W: | Feat T fens 
cal ABT AT Wea: 11” 


In the Upanishad, of course, there is no doubt 
that J8% is Vishnu. 


This difficulty of Desikar’s is somewhat fanciful. 
Wi=That, is a well-known religious designation of Para 


Brahman (so it is stated in verse 23 of chapter XVII, 
the Bhagavad Geeta). 


and > Secon nee be implied from the context 
© fitness of things, as by express reference. In 


the present instanc j 
aan ere e, there isno difficulty in ascer- 
taining it by implication. 4 


= aaa Venkatanatha annotates the verse like 
rest of the Monist school. But he does not choose 
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to look askance at Ramanujacharya or notice his sin- 
gular view as to the antecedent of 4: (He). But his 


eye is ever on Sri Madhwa and he darts with fury 
at him. 


The philosophy that claims for all men, identity 
or equality with God, can hardly put up with Divini- 
ties being graded as superior and inferior. 
Venkatanatha picks up this part of Sri Madhwa’s 
commentary for animadversion. 


His points are these :— 


G) Ifgradation depends on the region each God 
rules over, Vishnu being the presiding Divinity of Feet, 
how could He be Supreme and how could he be superior 
to Rudra who rules the mind? 


(ii) The graded hierarchy of Gods rests on no 
authority. Surely the Geeta text is no authority on 
this point, for, it admits of intelligible meaning 
otherwise. “That there is no other scriptural basis 
for it is proved by me,” says he “in my work called 
Pashandagajakesari.” 


Venkatanatha only shows his own ignorance by 
these criticisms. Sri Madhwa does not hold that a 
higher Deity may not rule over a lower region. Sense 
-objects, for instance, have Presiding Deities some of 
whom are higher than Indra and others lower. It is 
the privilege of a Superior Deity to stay in and rule 
over regions far below what is exclusively allotted 
to him, but not vice versa. 
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Moreover, it is not this circumstance alone that 
determines the ranks in question. There are hosts 
of other circumstances and numerous authorities, for 
some of which, the reader is referred to the Sanskrit 
exposition. If we said that Rudra’s position is below 
the God Supreme simply because his region is Manas, 
Vankatanatha’s argument might be of force. That is 
not the reason. Every Vaishnavite author of note has 
quoted texts on this very ancient controversy. 


Who denies, moreover, that the words of the Geeta 
verse bear not their ordinary and literaly meaning? 
In addition to the superficial senses, Sri Madhwa 
construes the language to connote the Presiding 
Divinities as well. Venkatanatha has erred in think- 


ing that we interpret the verse in the latter sense 
alone. 


_ That terrific work, Pashandagajakesari, which 
claims to have smashed up Sri Madhwa’s tenets, is 
to us an unknown work. Hence, we dare not say 
anything about its merits, If we may judge from what 
we know of this critic’s biassed logic, our surmise cannot 
be very complimentary to him. 


That, in this Ge 
Presiding Devas is no 
gathered fr 
Madhusoo 
of them s 
various 


eta verse, a reference to the 
t inappropriate, may easily be 
om the annotations of Neelakanta and 
dana, brethren of the same school. Both 
peak of Presiding Deities as the parents of 
material effects. (Vide Sanskrit) 


The truth o 


fi the t 
Venkatanatha is matter seems to be tha 


Wwrathful to see Rudra placed below 
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Vishnu in Sri Madhwa’s system. Otherwise, he would 
probably have left the Geeta verse and Sri Madhwa 
severely alone. But the Siva-Vishnu controversy is 
ancient and does not admit of disposal in a line or 
two. 


43) UF FA: TILA CERAM | 
Whe WH Aes! HAST aaa | 


uq Thus 

Jå above Buddhi 

EY .. one who transcends 
Feat .. having known 
Gena .. controlling 

at .. the mind 

ATH .. by means of wisdom 
IR m i 

EIRÍ = the foe 

aama «=... O! Mighty — armed 
ATTA .. called Kama 

ae ... intractable 


“ Having known Him who transcends Buddhi 
thus, and controlling the mind by means of wisdom, 
do you kill the foe known as Kama who is intractable.” 


The person referred to as transcending Buddhi 
is Sri Narayana. The point has been discussed under 
the last verse. 
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By AM, reference must be understood to both 
inanimate desires and their presiding spirit, Kalanemi 
the Asura. We are reminded again of Harivamsa, 
Parva 1, chapters 47 and 48 in this connection. It 
is said there, as to Kalanemi, 


“Rive things did not obey him by yielding to 
his temptations. They were 1. Vedas, 2. Dharma, 3. 
Forgiveness, 4. Truth and 5. Sree, these having taken 
refuge in Narayana.” 


“The Asura therefore directed his attack to 
Narayana”. 


= “Insulted by him, the mace-wielder (Narayana) 
did not become wrathful. By the energy of forgiveness, 


He mildly addressed the foe (arai). 


“The Asura then struck at Garuda with his mace. 
The bird fell to the ground staggered by the blow. 


“Then as the Asura strode along, garlanded, 
assuming myriads of forms at will, — whose pace 
enchanted the whole creation, mobile and stationary, 


Sridhara (Narayana) cut down with His disc, the arms 
of Kalanemi.” 


In the Geeta verse, the wor d, SHAH occurs twice. 
amy ae interpretation thereof is that “the self 
s : d þe restrained by the self’. It is not easy to 
tae fe import of this. Possibly, the ideas is that 
must Lee a ofvalue to steady oneself. The Atman 
on his his own salvation and has to depend 

own unaided effort for balanced equanimity. 
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But ‘the self’ in Monism is an unconditioned 
absolute. It is incapable of steadying itself or anything 
else. It is no subject or object of any effort, nor 
instrument either. How it can exert itself for any 
purpose, it is not easy to see. Sankaracharya’s com- 


mentator Utkarsha Deepika construes HIrAat and 
arai like Sri Madhwa. HIrdaT Means, ‘through 


wisdom’ ; AHA means, ‘the mind’. It is reason, 
discrimination, or wisdom, that can steady the mind. 
The same is the interpretation of Ramanujacharya. 


Sankarananda says that this verse, the last one 
of this chapter, ends by exhorting Arjuna to 
Gnanayoga. According to him, Kama stands for the 
cosmos. Its annihilation is accompolished by a con- 
viction and realization of Brahman as the only truth. 
If Atman be thus known, all else vanishes. To know 
thus is renunciation and Gnanayoga. 


In this exposition, there is an obvious fallacy. 

The chapter is known as Karmayoga. Throughout, 
the injunction has been to work, and not to abstain. 
The conclusion, as interpreted by Sankarananda, will 
thus be directly at variance with the whole trend of 
the discourse. Sankarananda goes so far as to say 
that although the chapter is known by the name of 
karmayoga and although work has been, in fact, 
enjoined, the true purport is to exhort every aspirant 
to adopt Gnanayoga. In this view, even his own 
brethren of the Adwaita School, the author of Utkarsha 
Deepika and others, do not concur.. 
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True Vaishnavas will feel no difficulty in un- 
derstanding the contents and conclusion of the chapter. 
Arjuna is told to work without selfishness and at- 
tachment. He wishes to know of the arch-instigator 
of sins. Sri Krishna points to Kama and asks Arjuna 
to beware of him. Knowledge of Sri Narayana is the 
only effective weapon with which we can tackle this 
foe. “Believe in God, know Him, worship Him, pray 
unto Him and He confers the boon.” This is true 


religion and piety. Faith (4&1) convinces one of this 
Truth. 


End of the Chapter III 
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